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Introduction 

THE LIMA PROCESS CONTINUES 

GOnther Gassmann 



1. Response and evaluation 

Why is Faith and Order still talking about the "Baptism, Eucharist and 
Ministry" (BEM) document, adopted by the Commission in Lima, Peru, in 
1982? Is there nothing new in Faith and Order? Are not the churches facing 
more urgent problems today? 

That BEM has now been discussed for more than five years is itself an 
indication of its great ecumenical significance. Ecumenical texts, however 
fascinating and creative they may be, remain useless if they are not taken up 
by the churches in order to serve their renewal, unity and witness. But when 
they are taken up, as in the case of BEM, this process of discussion and 
"reception" takes time. The BEM document has not pushed aside other 
issues with which the churches are confronted in their societies and in the 
world at large. But it has helped them to focus attention on some of the 
spiritual sources without which they would not be able to face these other 
issues as a Christian community, and as a community called to render a 
common witness and service to humanity. 

Thus we continue to talk about BEM, which still occupies much of the 
working time and attention of the Faith and Order Commission and staff. 
The process is still going on. In 1986, staff members talked about BEM during 
their travels (e.g. in the Pacific and in Sierra Leone). The text is reprinted in 
Geneva at regular intervals. An Urdu translation (Pakistan) came out in late 
1986. Students of the Middle East School of Theology in Beirut, Lebanon, 
held a seminar on BEM in Cyprus, as did an international group of Baptist 
students at Riischlikon in Switzerland. BEM has become part of courses in 
theological schools. Liturgical revision in churches is undertaken with 
special reference to BEM. Bilateral dialogues between Christian World 
Communions and their member churches see in BEM a certain frame 
of reference. 

These are just a few examples of the ongoing process. BEM is obviously 
not the final word on the road to Christian unity. Its "fathers and mothers" 
did not expect it to be. Nor is the content of this document fully accepted 
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everywhere. There are different degrees of acceptance: this was 3 be expected. It 
is a document "on the way". 

By the end of February 1987, more than 170 official responses o the churches had 
been received. Never before have so many churches reacted officiall to an ecumenical 
document. Many of these responses have been worked out with a cc iscious attempt t( 
take in a wider discussion process in their respective churches. The majority of these 
responses come from churches in Australia, Europe and North A nerica. We know 
that the BEM document has also been studied in many churches ir Africa, Asia, the 
Caribbean, Latin America and the Pacific. But in many cases thes churches do n 
have the means (commissions, staff) and the "Western" method; to carry out the 
complicated process of preparing an official response to an ecumen cal document like 
BEM. However, in 1987 official responses are still coming in, an 1 especially from 
churches in the so-called third world. The official response of thi Roman Catholic 
Church is also due in 1987. 

The work of summarizing and evaluating so far 1,500 pages of official responses 
have been received — began in 1986. All the responses are read ( irefully and their 
content is summarized bearing in mind 35 points. What do the respor ;es say about, for 
example: 

— the implicit ecclesiology of BEM; 

— consequences to be drawn from BEM; 

— baptism and faith; 

— the meaning of the eucharist; 

— ordination, etc. 
The BEM Steering Group and members of the staff and of th< 

working on these 35 points. In 1988, their summaries will be d 
comprehensive report to be presented to the meeting of the Plenar ' Commission o 
Faith and Order in 1989. It will then be submitted, through t|e WCC Central 
Committee, to the churches. 

A first consultation on the responses to BEM, attended by ecun mical officers of 
Christian World Communions and representatives of Faith and Oi ler, took place ii 
October 1986 in Venice, Italy. It provided an occasion for a di cussion of major 
tendencies and emphases in the responses, and also made a first a :empt to identify 
those questions from the responses which require either clarificatio during the work 
of evaluation 1986-1988 or, because of their far-reaching naturt , call for further 
dialogue after completion of the evaluation. Participants at the onsultatio 
convinced that most of the issues they listed can be dealt vith by way < 
clarification. 

Here are a few examples from their list of points for clarification or 'urther dialogue: 
— concerning "the faith of the church through the ages" the following issues 

were raised: the source of the faith, the nature of the church, apd the 

relation between scripture and tradition; 
tal character of baptism; 
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:ntly stressed, according ti 



:l of the 



— the theme of the " 
certain responses; 

— the meaning of the affirmation that the e 
church's worship; 

— for some churches the words "sign", "sacrament", do not seem to be an 
adequate expression of the reality of God's presence and action in the 

— why is the general priesthood of the whole people of God not more present 
in the whole text on ministry? 

— the sacramental character of ministerial ordination (in relation to the 
permanent character of ministerial charism); 

— ministry of men and women; 

— word and sacrament as an underlying fundamental question. 
A second consultation on the responses to BEM took place in Annecy, France 

1987. The BEM Steering Group reviewed the ongoing work of evaluation and began 
the task of clarifying several of the points listed above. This work will be continued 
by a third consultation later this year or at the beginning of 1988. 

2. WCC thanks churches for their active participation 

The Central Committee of the World Council of Churches, meeting in January 1987 

in Geneva, adopted the following recommendations of the Unit I (Faith and Witness) 






The Committee was informed about the ongoing broad and significant BEM 
process. The Lima document is now available in over 30 languages. It has 
been distributed in more than 350,000 copies all over the world, and 150 official 
responses from churches had been received by the end of 1986. The process is 
continuing in many churches and it has an impact on the thinking and life of the 
churches and theii ecumenical relations. Faith and Order is now preparing an 
evaluation of and report on the BEM process and the responses. 

In 1982 the Central Committee welcomed the publication of "Baptism, 
Eucharist and Ministry" and requested the member churches "to enable the 
widest possible involvement of the whole people of God at all levels of church 
life in the spiritual process of receiving this text" and to prepare an official 
response to it. 

Now, four and a half years later and in view of the positive, encouraging 
and hopeful experience of the churches' involvement in the BEM process, the 
Central Committee: 

45. expresses its appreciation and gratitude to the member churches for 
their active and constructive participation in the BEM process and 
for their official responses to BEM; 

46. encourages the member churches to continue the process of 
discussion and reception of the BEM document; 
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47. urges the member churches to consider seriously, as ft 
ecclesiology permits, the implications of their participal 
BEM process for their own life as well as for their ec 
relations; 

48. asks all member churches which have not yet respond 
BEM document to do so as soon as possible; 

49. urges the Faith and Order Commission to continue worl 
and the responses to it with all their different empba: 
fundamental concern for the whole ecumenical 
view of the next Assembly, and to present to the member 
before the coming Assembly a report which offers 
the responses of the churches. 

Faith and Order is very pleased about this action of the Centr; 
It is not only an expression of well-deserved appreciation, 
affirmation of that continuity of the ecumenical struggle witho t 
would be no advance in the concern for the unity of Chr: 
action and the reality to which it refers is a great encouragemen 
of Faith and Order. We are not alone in our efforts. The chur 
members participate in them. It is our common task. 
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ECUMENICAL PATRIARCHATE 
OF CONSTANTINOPLE 



Preface 

50. Having through its competent organs studied the Lima text 
"Baptism, 

Eucharist and Ministry" (BEM, 1982), the Ecumenical 

Patriarchate has 

asked the Patriarchal and Synodical Commission for 

Interconfessional 

Affairs to formulaic ils reflections and judgments concerning this 

document. 

51. First, we ourselves recognize "that the BEM text, drawn up by 



the 

Commissi 

Orthodox 

theologians, is an important 

theological 

convergences, a document which expr 



Faith and Order with the participation of 
ument of basic 
experience opening 



up new 

vistas in the history of the e> 
52. That is why this document is greeted with joy as the fruit of the efforts 
made during recent decades by the Commission on Faith and Order 
of the 

World Council of Churches. In this connection, His Holiness the 
Ecumenical 

Patriarch Dimitrios himself declared: "Today we rejoice in 
realizing that 
since a few years a laudable return has been made by the WCC to the 

for Christian unity for which it was founded. This is shown by the 

activity of 

the Commission on Faith and Order. Recently this Commission 

document on 'Baptism, Eucharist and Ministry', in which the 

Orthodox 

Church finds with satisfaction many elements of its teaching on 

those 



fundamental subjects. We pray that this return and the progress of the express the unity and community of the faith and tradition of the One, 

WCC Holy, 

towards its essential goal will be steady." 2 Catholic and Apostolic Church of the Creed, the Ecumenical 

53. Despite all these facts, BEM, as it stands today, can by no Councils and 

means the Fathers with which our Orthodox Church identifies itself. 

4,700,000 members, 133 bishops, 5,935 priests. 

Decision of the Inter-Orthodox Preparatory Commission, Chambesy, 15 
February 1986, on Orthodoxy and the ecumenical movement, §7. 
Interview of His Hi h on Italian 1 ision VI arch 19 in , o . 291 

1 April 1983. 
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54. As for the nature of this present text, it constitutes a 
competent organs of the WCC without signifying 
of the 
contents of BEM: it is a constructive attitude to that im 

Our reply does not aim at entering into the details of th 

bean 

overall appreciation of it on the basis of the doctrinal the e 

Orthodox 

Church. 

55. From the beginning of the ecumenical movement, tip Ecumenical 
Patriarchate repeatedly expressed its eagerness to arr 
theological 

agreement which would serve as the foundation of the|u 
sought 

between the churches, provided these find their c 
in the 

apostolic faith and tradition of the undivided churct 
sufficient to 

mention here the Patriarchate's Encyclical of 1920 "to tl 
Christ 
every-where" — through which it proposed to them 

"league of churches", the ultimate goal being their u 



Christian faith — and its message upon the 25th 

founding 

of the WCC (1973). This message expresses pr 

being carried out in the WCC, while making son 

necessary 

appreciation of its position, aims and guidelines, its issu 

along the common road to unity of the churches. 
56. In this manner, the Ecumenical Patriarchate has partici] 
is participating actively in all the constructive initiatives, 
bilateral and 

multilateral dialogues, taking as its ultimate goal the ur 
churches. 



Positive elements 

8. (a) Wearied by the discussions lasting for years, which 1 
produced concrete results, the < 



becoming daily more secularized and affected — being itself ( 
multitude of non-theological factors: economic, political, s 



churches of 
he setting up 
ity in the 
:ary of the 
esteem of the 



ated, and still 
both in 



t always 
ing today to 



/ided — by a 
ial, cultural, 



racial and so on. . . 

Within this divided world Christianity, alas, also appears divided, and 
approaches its third millenium groaning under the weight of its divisions. 

9. Within this state of division of the world and of Christianity, the Lima 
text, which enters into the issues of both, shines forth in an effort to instill into 
them a new and powerful spirit. It is the moment in which the ecumenical 
movement, by its work and multilateral dialogues, is trying to discover a 
coherent and in ing theology in the service of the unity of the church, whose 
head is Jesus Christ. 

10. (b) The Ecumenical Patriarchate wishes to congratulate the Commis 
sion on Faith and Order of the WCC for its initiative in examining the 
fundamental issues of baptism, eucharist and ministry, which for the 
Orthodox Church are holy sacraments (mysteria) of the faith and life of the 
church. 
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nical Patriarchate of Co, 






57. (c) The fact that this document was prepared by theologians belong 
ing to a majority of member churches of the WCC, and to the 
Roman 

('atholic Church, is an encouraging point in its favour, and goes to 
show that, 

I ill i in i ii ii u h u h in iheir th in n 

capable 
of dialoguing and collaborating in a joint enterprise, that of church 

even with churches that have no dci'iniu i ! iology or doctrinal 
tradition. 

58. Drawn up in this manner, the document has enjoyed, since it first 
appeared four years ago, a wide circulation, both in the churches 
through 

1 heir supreme governing bodies (synods, pracsidia, etc.) down to parish 

level, 

in the various theological faculties and institutes and in some 

bilateral 

dialogues, and also in local church councils on various levels. This is 

positive element. As a result of this circulation, especially in the West, 

the text 

in question has already become a point of reference in ecumenical 

gatherings, 

as well as in the wider sphere of cooperation and mutual 

acquaintance of 

Christians belonging to the divided churches. 
Contributing to this wide circulation was the unusual number, for an 
ecumenical document, of translations made. However, this does not mean 
that it has been as widely broadcast as could be wished. 

13. In spite of its imperfections, BEM is a contribution to the return to the 
teaching of the ancient tradition of the undivided church, on which church 
union must be grounded. Our Church hopes that its influence will be 
extended to Christian theology in general, and will help the churches and 
confessions which have received the document to fully discover their 
ecclesiological identity. 



science of the whole church of the decrees and decisions of the holy 
Councils. 

Moreover, the "reception" of BEM does not necessarily entail 
the re 

cognition — ecclesiological or practical — of the three sacraments 
(mysteria) 

of the churches with which the Orthodox Church finds itself in 
dialogue, but 

not yet in ecclesial communion. 
. As for the term "convergences", which is characteristic of the Lima 
text from its subtitle onward, our Church would like to see this term 
clarified. 
What exactly does it mean? What ideas does its use convey? Does this 

imply the first steps towards a more general "consensus"? Or does it 

merely 

represent a rapprochement, as great as possible, towards a 

goal not 

fully attainable? In both cases, the use of the term is n< 

appropriate for 



Negative elements 

59. The Ecumenical Patriarchate can by no means accept and share the 
presuppositions and consequences of the Lima text in the sense of a 

iven eucharistic hospitality, before 



necessary conditions for communion have been fulfilled. 
60. As for the term used of "reception", it should be noted that it differs 
from the classical Orthodox interpretation of reception, viz. by the 
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characterizing a document, before it has been properly studied and analyzed 
by the churches. 

For Orthodoxy, the truth revealed and taught by it is a continual 
communion, harmonized by the power of the Holy Spirit. For us every- 
thing — tradition, doctrine, canons, even history itself — succeeds one 
another and forms a whole. 

17. One weakness of the text, it must be admitted, is the absence of a solid 
ecclesiological substructure to underpin and homogenize the separate 
elements. 

The need for a common ecclesiology constitutes for our Church the 
starting point of every conversation or criticism concerning the Lima text and 
not its finishing point. One has to have a clear idea of the ecclesiology on 
which BEM bases itself while studying the three sacraments (mysteria) of 
baptism, eucharist and ministry. 

For the Orthodox Church, faith is a pathway traced by teaching (doctrine) 
and ecclesiastical traditions leading to salvation and deification. So it is not 
possible to seek a "consensus" on baptism, eucharist and ministry without 
the existence of an agreement on the road to salvation and deification, which 
presupposes an agreement on ecclesiology. 

The church is and remains the body of Christ. The people of God are its 
living expression. As such the church is a quantity surpassing time and space. 

It is in the church thus described that the sacraments (mysteria) are 
performed canonically and validly. According to the Orthodox tradition, the 
church "is signified by the sacraments". 3 So the Ecumenical Patriarchate 
cannot overlook the fact that the three issues of the Lima text are holy 
sacraments (mysteria) for the Orthodox Church and that every other 
perspective or dimension given to these sacraments by no matter who, and 
naturally by the Lima text, is unacceptable. 

For the Church of Constantinople, the document BEM, on account of this 
basic ecclesiological lack, cannot be used by its followers as a means of 
catechism or worship. 

18. From this point of view it is right and justifiable to express satisfaction 
over the report of the Inter-Orthodox Symposium, Holy Cross Theological 
Seminary, Boston, USA (June 1985). This report, though not a common 
Orthodox response, nevertheless expresses certain Orthodox ideas and 
judgments on BEM without being binding on the participant churches. 
Moreover, it contains clear opinions shared in the world of Orthodoxy, in 
particular concerning the concrete points of BEM which need further 
clarification in its three sections on baptism, eucharist and ministry. 4 
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Perspectives and recommendations 
62. First, we would express the view and the hope that eccM^g A , 
among the immediate priorities in the programmes of the 
Commi A j on 

Faith and Order during the coming years, closely linked to tt, 
fa r 

sacraments (mysteria) of baptism, eucharist and ministry. 
Other\vj se 
may fear that BEM will lose its importance and timeliness, u til it 

among many WCC documents. It is thus desirable that the Commi Ss i on 

Faith and Order inaugurate a programme that is purely eccM^gjj 
which will give the churches a chance to discover points in CQ on a 



jrgences" in their theology and their joint progress t owar ds 



J\ 



63. The Ecumenical Patriarchate is willing to participate j 

programme, provided that the "concept" and "nature" of the church 

given due attention on the basis of the healthy teaching and traditiQ f 



undivided church of the first c 

64. Another opinion and view of the Ecumenical Patriarchate, in A tudvin 

and analyzing the BEM document, is that the Commission on F A ji,'j 

a„ ! J 

Order needs to determine the relationship in terminology between 
(he Toronto Declaration (1950) known as "The Church, the ChurQ nes 



the WCC". It is 



e that in the Declar 



s said that the WCC 



lhat the different churches can confront their differences, and that n A 

is obliged to alter its ecclesiology because it is a member of the Counrji 

it is to be feared that BEM, with its known dimension, may g Q bey j ±u 
theses and guarantees given by the Toronto Declaration i respect to th 
ecclesiological identity of each church. For if we accept that B a m j 
document of merely "converging tendencies" (convergence A withQ u { J e 
ecclesiological presuppositions, its contrast to the Toronto Deci ti 
automatically becomes'evident. 

22. As for the third point in this field of perspectives a A d reco h 

ations concerning the future of BEM, one is obliged to reflect a J a sk ^ tu 
Commission on Faith and Order proposes to meet its responsibility f 
evaluating the "responses" obtained from the WCC member chut-h es Tf 
these replies get no feedback and evaluation, all the wearj son|e w AA i 



acknowledged effort involved in drawing up and publicizing the BFM 
document throughout the Christian world will have been in vjn. Antf a 20 j 
opportunity for a more concrete theological rapprochement bet\v een th 
churches will perhaps have been wasted. 

3 Nicholas Cabasilas, Commentary on the Divine Liturgy, PG 150, 452C. 

4 Section IV of the report "Some Points for Further Clarification", in Orthodox 

Perspectives mi Baptism. Eucharist ami Miiiisirv. eds ('•. Limouris and M. Vaporih. 
Holy Cross Press, Faith and Order Paper No. 128, 1985, pp. 162-163. 



Consequently, it is recommended to the Commission on Faith aty Qrd t( 
give some responsible information to the WCC member chur hes 
developments concerning BEM. Not to do so would be to disappj n t th 
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Epilogue 

Church unity is, above all, certainly the will of the holy God. I ut nobody 
can ignore the fact that it is, and will be, a fruit of the collaboratio 1 with him 
(synergy) of the divided churches and confessions and in general of all 
Christians of goodwill. Certainly not abstractly, but on concrete theological 
and ecclesiological premises. The "kairos" has come, the "kairos" of the 
Lord, so that the idea of unity may become a daily service (diakonia) and 
mission (apostole) of the churches towards the common rediscovery of the 
apostolic faith and tradition of the one, undivided church, and towards an 
analogous common progress in the direction of one goal, the union of the 
churches, as longed for and prayed for by the church's Lord Jesus Christ: 
"that all may be one" (John 17:21). 



MAR THOMA SYRIAN CHURCH 
OF MALABAR (INDIA) 



Introduction 

Faith and Order Paper No. Ill on Baptism, Eucharist 
and Ministry is an agreed statement from the WCC and is 
the result of years of study and discussion. The ecumenical 
movement can be proud of the distance travelled towards this 
agreed statement. On baptism, eucharist and ministry there 
have been divisions within the Christian church which are 
perhaps as old as Christianity itself. Therefore, despite the 
differences that still persist, the ecumenical movement can 
rejoice at the convergence reached at Lima. 

The Mar Thoma Church, after careful study and 
of the paper, feels general agreement with the 
of the paper. While expressing general 
agreement it is necessary to respond in detail to the three 
tism, eucharist and ministry. 



Baptism 

The meaning of baptism is explained by the document in 
a fivefold way: (1) participation in Christ's death and 
resurrection; (2) conversion, pardoning and cleansing; (3) 
the gift of the Spirit; (4) incorporation into the body of Christ; 
(5) the sign of the kingdom. The discussions under these five 
headings should find nearly universal approval within the 
churches. 

The document makes it clear that baptism, whether in 
childhood or adulthood, is an incorporation into the body of 
Christ. This is to take place in the context of the community 
of believers. The document also upholds the link between 
baptism and the gift of the Spirit. Moreover the experience 
of baptism and the gift of the Spirit are both portrayed as 
needing growth and fulfilment. Of baptism it is said: 
"Baptism is related not only to momentary experience, but 
to life-long growth into Christ. Those baptized are called 
upon to reflect the glory of the Lord as they are transformed 



by the power of the Holy Spirit, into his likeness, with e 
increasing splendour" (p. 4). Of 



• 600,000 mcmlx i di i !0 p iri In s, 5 bishops, 490 

pricsis. 
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the gift of the Spirit it is said: "The Holy Spirit nurtures the life of faith in 
their hearts until the final deliverance when they will enter into its full 
possession, to the praise of the glory of God" (pp. 2-3). The acknowledgment 
of the growth dimension in relation to baptism and the gift of the Spirit is 
particularly satisfying to the Mar Thoma Church since it lives amidst 
sectarian groups which make baptism and the gift of the Spirit almost look 
like static and momentary experiences. The Mar Thoma Church is also 
happy that the unrepeatable nature of baptism is affirmed. "Baptism is an 
unrepeatable act. Any practice which might be interpreted as 're-baptism' 
must be avoided" (p. 4). 

The reference to the missionary implications of baptism in §10 (p. 4) is 
certainly welcome. However, we feel that this needs to be strengthened. 
Baptism is in fact the ordination by which every believer is incorporated to 
the corporate priesthood of the church. The secular witness of the 
community of believers is to be seen as the exercise of the priestly ministry of 
the church. 

The Mar Thoma Church welcomes the statement: "Both the baptism of 
believers and the baptism of infants take place in the Church as the 
community of faith" (p. 4). In the absence of this understanding adult 
(believers) baptism would degenerate into a private affair between the 
believer and God. Infant baptism would also degenerate into a magical and 
mechanical rite effected by the priest. The emphasis on baptism as occurring 
within the community of believers reminds the Mar Thoma Church about the 
responsibility of the church towards the baptized infants. There is always the 
danger of treating baptism as "valid" when administered by the minister 
whose ordination is "valid". It is on the strength of the faith of the 
community and its resolve to nurture the infant in faith that the infants are 
initiated into baptismal grace. 

The document rightly holds together baptism and the reception of the 
Holy Spirit (p. 6) and speaks in favour of children being allowed to receive 
communion. Although the Mar Thoma Church as yet does not allow 
children to receive communion, we welcome the holding together by the 
document of baptism, reception of the Spirit and eucharistic presence of the 
Spirit. At the same time we acknowledge a need to study at depth the 
relationship between the faith of the individual and faith of the community. 
Eucharist 

The eucharist and its meaning are dealt with extensively in the document. 
The meaning is explained in five different ways: (1) eucharist as thanksgiving 
to the Father; (2) eucharist as anamnesis or memorial of Christ; (3) eucharist 
as invocation of the Spirit; (4) eucharist as communion of the faithful; 
(5) eucharist as meal of the kingdom. 

The above fivefold treatment of the meaning of the eucharist deserves 
much commendation because it links the eucharist w ith each person of the 
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vdth the past, the prese 



mil the 



Trinity and it links the b 

In the section on thanksgiving to the Father it is said: "It is the great 
Ihanksgiving to the Father for everything accomplished in creation, redemp- 
tion and sanctification, . . . the eucharist is the benediction (berakah) by 
which the Church expresses its thankfulness for all God's benefits" (p. 10). 
The church's eucharist is then a comprehensive act of thanksgiving. We feel 
that most ecclesiastical traditions stand to benefit from this statement. In 
some traditions the thanksgiving is narrowed down to the earthly work of 
redemption brought about by the Son. Some others include the work of God 
in creation. However, the document incorporates work of creation and 
redemption as well as the continuing work of the Spirit in sanctification and 
new creation. The Mar Thoma Church itself stands to gain by incorporating 
the full implications of the declaration in the document. 

In the section on the eucharist as an anamnesis of Christ the document 
affirms that "... Christ's mode of presence in the eucharist is unique . . . 
The Church confesses Christ's real, living and active presence in the 
eucharist" (p. 12). Thus, without specifying the mode of Christ's presence in 
the eucharist the document affirms the unique nature of the presence of 
Christ in the eucharist. In the Mar Thoma Church there are those who 
associate a real and inexplicable presence of the risen Christ with the elements 
and on the other hand those who see the elements as symbolizing the real 
presence of the risen Christ. However, those who hold this latter position 
may be enriched by acknowledging that the elements are symbolic of the 
presence not of a remote Christ separated in space and time but of a Christ 
who is "real, living and active". In this connection we believe it is important 
to highlight the fact that the eucharist holds together the past, the present and 
the future. It makes present God's redemptive involvement in all history, it 
affirms the presence of the risen Lord through his Holy Spirit, and it looks 
forward to eating and drinking with the Lord in the fullness of the kingdom. 

The Mar Thoma Church also welcomes the affirmation of the document 
about the unrepeatability of the act of God in Christ. "What it was God's will 
to accomplish in incarnation, life, death, resurrection and ascension of 
Christ, God does not repeat. These events are unique and can neither be 
repeated nor prolonged" (p. 11-12). But the eschatological reality which it 
represents needs to be "realized" in its historical contemporaneity re- 
peatedly. 

The Mar Thoma Church also welcomes the declaration of the document 
on the presence of the Holy Spirit on the whole eucharistic action. The whole 
action of the eucharist has an "epikletic" character because it depends upon 
the work of the Holy Spirit. This makes relating the moment of consecration 
with the rest of the service important. Moreover, when we remember that the 
presence of Christ in the eucharist is symbolic of the presence of the risen 
Christ in the world and in the church the work of the Holy Spirit c 
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facilitating the church to receive and discern this Christ in daily life. The work 
of the Spirit is not to reveal Christ in the eucharist in isolation or exclusion 
from his presence in the world and the church but to point to his presence 
in these. The Holy Spirit is the Spirit of Christ indeed. 

The document also proclaims the eucharist as a communion of the faithful. 
"All kinds of injustice, racism, separation and lack of freedom are radically 
challenged when we share in the body and blood of Christ" (p. 14). This 
reveals the tension between the contemporary reality and our hope. The 
church celebrates the eucharist while in the midst of injustice, racism, 
separation and lack of freedom, so that it may, by the power of the 
communion ii !i ucharisi > i >im ih I'hi enjoin ill Indi i chin u 
including the Mar Thoma Church, to identifj factors that prevent genuine 
communion of the faithful. For the Mar Thoma Church there is a special 
ehal lenge to seek communion with those churches w hich are ethnically and 
linguistically different. Although the Mar Thoma Church is in conciliar 
fellowship with the Church of North India and the Church of Sout 1 India 
which are ethnically and linguisticalk different, the challenge to mak; this a 
more meaningful union remains. I he three churches need to put thei hearts 
together to identify the existing barriers and devise practical seps to 
overcome the barriers. The Mar Thoma Church reaffirms its commitment 
to seek more meaningful and relevant unity. 

Beyond seeking communion of the faithful the document also press nts the 
eucharist as a foretaste of the meal of the kingdom. A meal is a : :ign of 
reconciliation. Therefore the eucharist challenges the church to sha e with 
the world the reconciliation in Christ. "As Jesus went out to publica ns and 
sinners and had table-fellov hip >• ith them during his earthly mini; try, so 
Christians are called in the eucharist to be in solidarity with the outcast and to 
become signs of the love of Christ who lived and sacrificed himself for all and 
now gives himself in the eucharist" (p. 15). This undoubtedly is one of the 
strongest statements in the document about the missionary implications of 
the eucharist. We feel the Indian church must work increasingly towards 
becoming genuinely Indian and participate in the efforts to eradicate 
illiteracy, ill-health, and exploitation c in it ih lion b • ,imc the signs of 
the kingdom of God in the present times. We acknowledge that the Mar 
Thoma Church needs to transcend its predominantly middle-class identity in 
order to achieve this end. Our prayer is that the power of the Spirit will 
challenge the Church in this direction. 



Ministry 

Discussion on ministry rightly begins with the ministry of the whole people 
of God and not with ordained ministry. The document affirms that the 
basis of Christian ministry is the ministry of Jesus Christ. The Holy Spirit 
calls and commissions the church to share in the ministry of Jesus Christ. In 
the power 
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of the Holy Spirit the church • AA t0 ,■ fi th Km "manifest the signs 

of the King dom " . The gifts of the Holy Spirit are seen by I he document as the 
tools to man ifest the signs of the kingdom, so that there may be building up of 
the body f Christ and strengthening of the witness of 

, . ' Places the ordained ministry in proper perspective 
Discussion on ordained minist AA A framewort of the mmist of A 
whole church to the whole world is certainly welcome. Moreover, the gifts of 
the Holy Spirit are rightly afflrmed not as , fts made t0 indlvldual Christians lor self- 
glorification but as aids in ih< building up oi tin hurch nd in h 
fulfilment of the common mission . 20) . 

One issue that has reneat _n i_ • j • j- 

. ... Tcatedlv been raised in discussions on ordained 
ministr\ is the distinction " , . . A 

mini n oi Iho laiix lho I'i'm'i in) i.tllioi li h iill h il Ihu 1 

distinction is functional i » *u ,i ■ ,i » * r • i *• 

_. „ , .. ""-the ordained t t apart for special functions 

The Roman Catholics , ,. „ , A ., , . , , 

... s as Well as the Orthodox have made ontological 

distinctions between the nr-Ho- i j .u t -. i\i. j * l 

„ . ... or( iained and the laity. The document makes two 

, _„ , , "cction. First, it says: In order to fulfil its mission 

the Church needs persons -u,u ii- i j .■ n ■ 

. . , ub who are publicly and continually responsible for 
poi riling to its fundamental jj i /- m. •* j , 

1 . , 6 . . . ""lental dependence on Jesus Christ, and therebv 

provide, within a multinlipit,, r» c <••* ■»■>■>< , c 

1 , . yucuy of gifts, a focus of its unity (p. 21). Secondly 

. . .the ordained mimst™ u • . r ,. 

rv nas no existence apart from the c 
Ordained ministers can fulfil A ■ «■ i ■ a r 



, ,. Iul "l their calling only in and tor 

. un tn e recognition, the support and the encourage- 
ment of the commumtv" Cr, ->- A tl m i \ t , „■ , " 
. . , . y VP- 22). Thus the document sees the calling of the 
ordained as representing A church whde A 
church is called out of the world to point b , mi.1 ii ell to God that the 

may believe. This of course a A * |l u v. i i 

, ' „ . ,, ur " does not mean that the church has nothing to 

learn from the world about r A j t t . A j - i- i_- 

"'" vrod. In fact God is working out his purposes in 



the world and a church that 



:s fundamental calling Th» 



at seeking to discover that working r 
„-. . „ • ■ *" 

" nthe.ee 



x tail in 



it of the 



f° l the church is shaped in relation to the world. 
.... . . tae<A "e called apart within the church, the community 

of believers, so that thev ma,, m A £.i_«* j u* i_ <■ 

• v llla y point to Christ and may bring about a focusina 
operation within the multiply f gifts in the church. The ordained require 
a special charisma for this wh, h they receive by the laying on of hands in the 
community of the fa,thf u| . A ^ the lden( . of the ch|rch s sh 
interaction with the wnrin i j ■ c\u i ■ j • i 

aoria, the identity of the ordained is shaped in 
e ch 

,. a bove H ne of thought about the nature of the ordained 

ministry as evading traditir,noi • j r u r- 

,. , , uonal questions raised r. He cr. w 1 that 

this need not be so. The mo i j u. ,■ ,%. , .j. _ 

traditional qucsti m ' uiuT i" tow 31 ™^^ ma y be-helned by refranjma 
w f i th h ' nccc - ilMl y °y ™"" cn "8' radl " on '" questions. 

owards the status of the ordained ministry outlined in 
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Another point which needs comment is the use of the word "priest" in 
relation to the ordained. The document acknowledges Jesus Christ as the 
unique priest and derivatively the church as a priesthood. In addition the 
document thinks it fit to call the ordained ministers as priests, ". . .because 
they fulfil a particular priestly service by strengthening and building up the 
royal and prophetic priesthood of the faithful through word and sacraments, 
through their prayers of intercession, and through their pastoral guidance of 
the community" (p. 23). Though the document clarifies in the commentary 
that the term "priest" when used with reference to the ordained minister is 
different in meaning from its application with reference to Jesus Christ or the 
church, we have reservations about the usage with reference to the ordained. 
This is because the New Testament uses the term with reference to the 
community of believers only. No individual, lay or ordained, is called a 
priest. The church has a priestly ministry in relation to the world and hence is 
a priesthood. When the ordained are called "priests" in whatever sense, it 
would imply that the laity are not. This violates the letter and the spirit of the 
New Testament which sees the whole church as exercising a priestly ministry 
in the world. 

The section on "the ministry of men and women" is also worthy of 
attention. The document calls for "a deeper understanding of the compre- 
hensiveness of ministry which reflects the interdependence of men and 
women" (p. 24). We wholeheartedly support this concern. The male- 
dominated social order which one encounters in many parts of the world is 
partly a reflection of technologies used by these societies which are dependent 
more on muscle power than brain power. The modern developments in 
science and technology liberate women partly because human mastery over 
nature is now dependent more on brain power than muscle power. Women 
now are able to share responsibilities which were formerly exclusively male. 
This change in society must be seen as an act of God. This must be reflected in 
increased sharing by women in the priestly ministry of the church. There is no 
theological barrier to such a development in the Mar Thoma Church. 
However, the Mar Thoma Church presently has barriers due to custom, 
culture and tradition in allowing women to share in the ordained ministry of 
the church. It is earnestly hoped that these will break down as men develop 
greater consciousness of the change of times and women become willing and 
open to new challenges that God is opening before them. At the same time we 
also earnestly hope that ways will be found so that ordination of women does 
not create new barriers on the way to mutual recognition of ministry and 



On the issue of the threefold ministry and apostolic 
document enjoins the churches to see the succession as one of "serving, 
symbolizing and guarding the continuity of the apostolic faith and ci 



Mar Thoma Syrian Church of Malabar 13 

ion" (p. 29). The Mar Thoma Church has always had the threefold ministry. 
While the Church cherishes this tradition of threefold ministry, this has 
been ;i barrier to full intercommunion and unity with churches which do not 
share historic succession of the episcopate. The Mar Thoma Church 
recognizes the diurchly character of non-episcopal churches but sees 
historical succession of episcopacy as essential to the fullness of unity and 
continuity of the church. At the same time we acknowledge that the issue 
needs fuller study. The approach outlined in the document could provide 
the necessary breakthrough. 



A word of caution 

A word of caution is necessary before we conclude this response. While the 
Mar Thoma Church accepts the BEM document as a satisfactory starting 
point for interchnrch conversation, we are eager that it should not be made a 
confession of faith and order. If the document becomes a confession of faith 
(here is the danger of making the church a static dogmatic category. On the 
contrary the church is to remain a charismatic historical movement. In fact 
the document itself will become stronger if this nature of the church receives 
greater affirmation. This is important particularly because in the third world 
and even in the Western countries the churches are only beginning to enter 
into a dialogue with non-Semitic, non-Latin, non-Greek cultures. The 
churches should be free to develop patterns of church life drawing upon the 
indigenous cultural heritage remaining in continuity and faithfulness to the 
authentic tradition of the church across the ages. 



Conclusion 

The Mar Thoma Church gives thanks to God for the consensus reached at 
Lima by the member churches of the World Council of Churches. Where the 
Mar Thoma Church has reservations about the agreed statement has been 
indicated above. We hope that the agreement itself will not become an end 
and that it will help the community of churches to march forward in history 
ti with and as guided by the Lord. 



4 October 1986 



Mar Thoma Sabha Council 



CHURCH OF CEYLON 



The Lima report on "Baptism, Eucharist a d Ministr » was considered 
clergy of the two dioceses [Colombo a nd Kurunagala] meeting 
it was also considered by the clergy md , meetin area 
conferences, as well as in a seric^ r ^ . , \ the Ecumenical 
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It was noted with thanksgiving to God that the Lima report 
many church traditions meeting together, afld n s jte of th 
remarkable degree of agreement 0n tbc teic hsu ^ of ba tism euchai 
And such a degree of c ()ni h)[d n d ln hcl ,the church in its mi 
promote the unity of the church. Baptism 

Baptism is a gift of God, and has been univ ersa| . rac tised in 
its earliest days. This is well attested in the letters of the New Testaqient, the 
Acts of the Apostles and the writings of the f hm And jt is admfa i s tered in 
of the Father, the Son, and the Ho , s irlt That the rite of baptism 

opportunity for the person who is baptiz d lo in ' mrmtm 

Lord, who in turn bestows mc n bis |e thmu h this rite, was noted 
n \ in ll i iii h d been i ion u ih i I th il tin 

was an act of initiation into the dlurch - w e need this emphasis to help oi 
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This emphas.s raises the question of infant ba tism as against bdiever' 
baptism. Here it was noted that the emphasis fa ba fa 1 
Christ together with a response of fi|i|il : . community"— "the 
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78,000 members, 155 parishes, 100 priests. 
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Thus we were conscious of the need for sound teaching on the meaning of 
baptism to parents and godparents, in addition to the regular use of the 
service of the renewal of baptismal vows as provided in our prayer books. 

At the same time we affirm with the Lima report that "baptism is an 
unrepeatable act, and any practice which might be interpreted a 



i of the renewal of baptismal vows 

:xt embodies the faith of the church 

ch is infant baptism, the need for 
accepted as a high priority, 
me assurance to those baptized in 
to Christ by a service as renewal of 



baptism must be avoided". Thus the s 
cannot be interpreted as a second baptis 

We recognize therefore that the Lima t 
down the ages. 

Since the normal practice in our chu 
teaching to parents and godparents was 

At the same time the need to give sc 
infancy that they are truly incorporated ii 

baptismal vows was also recognized. Such a service was not by any n 
second baptism. It was further agreed that there was need for sound teaching 
on the meaning of baptism on the lines set out in the Lima text. 

The ongoing work of the Faith and Order Commission was to dialogue 
with the groups thai teach thai only a believer's baptism was valid, and thus 
prevent misunderstanding between these groups and the mainline churches. 
The mainline churches too must be made to think of baptism more in terms of 
an act of commitment and not merely in terms of a rite of initiation. Such an 
understanding would help to forward the mission of the church that has to 
proclaim the gospel among a plurality of religions. 



Eucharist 

Just as baptism was the distinctive ordinance for the adm 
members into the church, so it is equally clear thai the practice of breaking 
bread was indeed central to the continuance of the fellowship in the church. 
For this purpose the report says that the celebration of the eucharist 
"continues as the central act of the church's worship". 

The varied richness of content in the eucharist which is spelt out, namely 
that the eucharist is a thanksgiving to the Father; that the eucharist is an 
anamnesis or a memorial of Christ; that the eucharist is an invocation of the 
Spirit; that the eucharist is a communion of the faithful; that the eucharist is a 
meal of the kingdom; is a help to all shades of opinion within the church to 
accept the ccntrality ol this sacrament in the life and mission of the church. 

The two dioceses thus considered the necessity of at least limited eucharist 
sharing with members of other denominations in order to express this 
fellowship in concrete terms. However no definite programme of such 
sharing was considered, though it was noted that at present this is practised in 
the two dioceses in very many places. 

It was accepted that the Lima text does embody the different shades of 
meaning which go to make up the faith of the church down the ages. 



16 Churches respond to BEM 



In view of the varied richness of content in the eucharist as set out in the 
Lima text, the churches should actively pursue the need for a limited 
eucharistic sharing among the churches, so that this sacrament would be a 
sacrament of unity in the church, rather than a divisive force. 

The Faith and Order Commission should promote such thinking among 
all the churches and groups, and help to make this a sacrament of unity. 

Ministry 

The report stresses the truth that God calls the whole of humanity to 
become God's people. It is a covenant of grace which began with the call of 
Abraham by God. 

Thus the whole people of God are called to be involved in ministry. And it 
is equally clear from holy scripture that each member has his or her special 
function. And thus it is that there are some who are set apart for the work of 
ministry through the invocation of the Spirit and the laying on of hands. And 
these ordained ministers serve as a focal point of unity to enable the church's 
members to fulfill their individual roles in mission. 

The dioceses noted that the threefold pattern of ministry, namely bishop, 
presbyter and deacon, was accepted as the pattern of the ordaine 1 ministry 
throughout the church. Such a recognition would help the denominatio 
their pilgrimage to the visible unity of the church. 

The emphasis on the apostolic tradition of the whole churci and the 
emphasis on the apostolic ministry is the cause of dissension ar ] mg church 
traditions. 



It was felt that these two emphases must be held together 
and teaching. In the creed the whole church confesses the ti 
church is apostolic. This is a witness to the apostolic faith t 
church, while at the same time apostolic succession is an e 
the continuity of Christ's own mission in which the church 
The orderly transmission of the ordained ministry is a powerful 
the continuity of the church throughout history. 

However difficult it may seem, it was agreed that the vai 
traditions have to accept and hold together these two points of 
then will it be possible under God to accept each other' 
fulfill the mission of Christ entrusted to the church. 

The Faith and Order Commission had to give its mind to this 
ministry and provide much more basic teaching in order that th 
may be helped to accept each other's ministries and thus b< 
serving the one Lord and leaching the one faith. 



Bishop Andrew K lrunagala 
Bishop Swithin Colombo 
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I EVANGELICAL CHURCH OF THE 
AUGSBURG CONFESSION (AUSTRIA) 



65. The Lima texts present a summary of the present state of 
discussion 

between the churches. With impressive profundity they deal with 
qucstion A 
related to baptism, holy communion and ministry. Obviously these 



have been worked out with spiritual seriousness and theological 
rcsponsibik 

ity, and we take notice of them with gratitude. 
66. These texts are known as a "statement of convergence", which 
implies 
less than agreement yet more than dissent. We have to ask ourselves tc 

extent our church, which is committed to the Reformation, can 
accept thi 



The unity of the church does not have to be brought about, it is ther 
already: though not outwardly visible it exists in the spirit through Jesuj 
Christ, the head of the church. Unity cannot be created through any kind of 
organization or human structure into which individuals are incorporated, 
Rather, unity consists in common worship, discipleship and in confessing 
that "Jesus Christ, true God and true man, dies for our sins and was raised foj 
the sake of our righteousness". 

We are committed to continue in our ecumenical efforts because of the 
unity granted through Christ. 

3. Although the statement on baptism presents the least difficulties there 
are certain questions we need to raise. It cannot be accepted that the Catholic 
interpretation of confirmation (Firmung) is put on the same level with thj 
Protestant understanding. This is because for Catholics confirmation 
although presupposing baptism, is considered as a sacrament in its own right, 
while for Protestants confirmation means a way of teaching the baptized, 

The thesis that the writings of the New Testament, as well as the liturgy of 
the church, present the meaning of baptism in different images can hardly b e 



n this way the principle of the priority of the Bible is limited. Yet it needs to be underlined that the mutual recognition of baptism in Austria i 

375,581 members, 7 dioceses, 200 congregations, 1 bishop, 250 pastors. 
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a significant sign for the interpretation of bapti 

incorporation into the body of Christ. The gift of baptism fine : :xpression 

a very meaningful way in II. A of the Lima texts. 

4. Throughout the Lima texts holy communion is referred 
ist". This begs the question whether the very term does 
interpretations. The biblical term is "Lord's supper", while tl e 
churches use "holy communion" or "sacrament of the altar" 
not interchangeable terms is made clearly visible by the fact tl a 
is understood as a prayer directed to the Father, and 
church's utter dependence on him. Prayer certainly is part of 
holy communion, yet it is not the constituting act thereof. 

5. Indeed, the constituting act is expressed in the words of 
far as evangelical understanding is concerned the church's actinj 
whole, too much emphasis and is hardly differentiated fron 
Christ. The invocation of the Holy Spirit upon the gifts of brea 
well as the sacrificial offering, present further difficult difference s ( f opinion. 

6. There seems to be the danger that the unit ersal view of sa 
(Heilsgeschichte) covers up or even eliminates the distinctive qi 
is "given for you and shed for the forgiveness of sins". This di 
assurance of tempted faith. As a consequence the unacceptable 
held that the church will have to bring aboul the realization of th : 
God in as much as her participation in God's mission "takes 
in the proclamation of the Gospel, service of the neighbor 
presence in the world" (II. E. 25). 

7. The proclamation of the word of God, the priority of th : Bible 
against tradition, and the word-event in the sacrament is compl ik 
the background or does not even come into 
Reformation, determined by the word of God 
conveyor of salvation through the threefold 
and the Lord's supper, can observe this only with res< 
development which virtually places the word of God only 
sacrament must be resisted. Preaching and the Lord's supper at 
ranking forms of the word of God. 
67. Finally, the mutual participation in holy communk 
question which meets with different judgments. As long i 
deep 
differences, open communion is not practised by all chu 



speak of agreement, not even in the widest sense. 
68. The questions related to the Lord's supper are so deeply 1 
the matter of truth that no decision must be taken a 



ill leave no 
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iilllrmcd in the text. Would it not be proper for the churches exercising this 
!•■ itcticc to proclaim the words of institution and promise to the sick, and to 
I hose who have been absent, as they distribute the elements among them. 

69. Ministry. This seems to be the principal item of the convergence 
Mntcment. It may well be affirmed that in order to fulfill its mission the 
church 

needs persons who "are publicly and continually responsible for 

pointing to 

it s fundamental dependence on Jesus Christ". This statement 

corresponds to 

I lie intention expressed in CA.V (ministry), CA.VII (church) and 

CA.XIV 

(church order and ordination). 

70. It is a question whether the "ordained ministry" can be considered as 
I lie point of reference for the unity of the church as this is based 

iilieady present through, Jesus Christ. Strh ing after this unity 



e seek to attain truth. For this 

n a merely personal way to the office 



r present 
son the 



linking of apostolic 

of the 

hishop cannot be accepted. The only requirement for true "unity" 

of the 

< Tiristian church is that "the gospel is proclaimed of one mind in 

accord with 

plain understanding and the sacraments are administered according 

to the 

divine word" (CA.VII). 

71. The presbyterial-synodal order of the Protestant churches has found 
only little attention in the text. This order, however, represents that 

church leadership which based on baptism and Christian confession 

gives 

expression to the structure of the church in a spiritual way. The 

ordained 

ministry is placed neither below nor above but rather side-by-side 

with the 

presbyterial-synodal ministry of the non-ordained in the common 

leadership. 

72. The ordained ministry is made central to such an extent that the 
absolute authority of the Lord of the church is diminished. The 

appears to be of the same rank as baptism and holy c 
The fact 

recedes into the background that the ministry has its plac 
within the 



congregation by whom it has not been created, yet from whom it 

function. The evangelical ministry of preaching does not become 

through ordination by a superior ministry, but is exercised because of 

the 

commandment of Jesus Christ. The actual installation takes place in 

duly 

ordered form through the congregation, i.e., through persons entrusted 

supervision as well as through presbyterial authorities. 
14. The Lima texts speak in favour of a threefold ministry: bishops 
(supervision), presbyters (in our terms, minister) and deacons (ministry of 
serving). This is quite realistic. The problem is, however, whether this is the 
only valid and unrenounceable pattern, or a de facto situation which does not 
correspond with any divine commission. One could think of a different 
terminology for ministries. This does not become clear in the Lima texts. 
They rather follow a hierarchical structure, namely bishop (head of a 
diocese), local minister (= presbyter) and deacon (= servant with partial 
responsibility). These ministries may well be accepted in as much as they 
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represent divisions within the ministry of preaching, requirements for an 
ordered service and support towards common responsibility. 

As far as we can see there is no emphasis in the texts on rootedness in the 
common priesthood, and the resulting brotherly joint responsibility for the 
proclamation of the word of God. 

73. The ordained ministry is a specific form of the common priesthood of 
all believers, i.e. the fundamental obligation for the proclamation 
of the 

gospel which they share through baptism. This obligation calls 

for an 

ordained ministry. It is the task of the ordained ministry to shape its 

patterns 

so as to do justice to its functions, especially in preaching the 

word and 

administering the sacraments. Among the churches of the 

Reformation 

however the ministry of leadership means a joint effort of people 

charged 

with this task, be thev ordained or not. This is true for presbyters and 

all the 

way to the synodal level. The Lima texts seem to proceed in the 

opposite 

direction: the basis is made up by the ordained ministry, which 

in turn 

charges persons who are not ordained with participation in certain 

74. There is a lack of reference throughout to the statements of the 
Reformation concerning the subordination of the church under 

Christ unci 

his word. Justification of sinners solely through grace and faith does 

not find 

proper expression. I he church is too closely identified with Christ, so 

so that the irreversible position of the Lord vis-a-vis his people is lost 
sight of. 

75. The universal ministry of unity (papal petrine ministry) as seen by the 
Roman Catholic Church is not even mentioned. It is necessary t( 
point out 

that, according to the Roman Catholic Church, unity c 
realized 

without the petrine ministry as this is by definiti 
substantial and 
constitutive for the church. 



Outlook 

The Lima texts represent a 
teaching and practice of baptis: 



smarkable stocktaking of the present-day 
, holy communion and ministry among the 



Christian churches. They attempt to point out convergences without hastily 
claiming agreement. Their true value is to be found in their doing away with 
polemics and their asking the churches for cooperation. 

One cannot overlook the insufficient appraisal of the discoveries of the 
Reformation. This calls for complaint particularly when fundamental 
elements are at stake such as the word of God as the real centre and driving 
force of the church, the ministry of preaching in fellowship with and as a 
function of the common priesthood, congregations and church leadership as 
a brotherly effort of ordained and non-ordained persons, and justification as 
it relates to all. 

Nevertheless these texts have raised much attention, found a wide 
distribution and brought about intensive cooperation, and thereby advanced 
interchurch n 
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Statement of the general synod of the Evangelical Lutheran Church in Bavaria 

During the meeting of the synod in Bad Neustadt/Saale, a detailed 
response on the convergence document on "Baptism, Eucharist and 
Ministry" was jointly adopted by all the church's governing organs: synodal 
committee, bishop and governing board. The Commission on Faith and 
Order of the World Council of Churches had requested this response. It 
provides information as to the points: — where the Evangelical 
Lutheran Church in Bavaria agrees with the 

contents of the convergence texts; — what it sees as a challenge to 
clarify and elucidate its own teachings and 

practice; — where it expresses misgivings, makes suggestions for 
further work and 

proposes reformulations. 

It was not the task of the organs governing the church to accept or reject 
the convergence document on baptism, eucharist and ministry, but rather to 
comment on individual statements in it from the point of view of the Bible 
and confession. The convergence texts do not claim to be a binding, dogmatic 
basis for the church community. They attempt rather to describe the extent to 
which understanding and rapprochement are possible today between the 
various churches each with its own tradition. They are intended at the same 
time to reveal possibilities for further ecumenical dialogue. 

In its response the Evangelical Lutheran Church in Bavaria welcomes the 
convergence statements as an important step on the road to unity in 
reconciled diversity. It regards the texts as a challenge to examine anew its 
own understanding of baptism, holy communion and ministry in the light 
of the Bible and guided by its own confession, and to consider its attitude 
to suggestions and critical queries from other churches. 
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It asks the parishes to regard the response as an encouragement to further 
work on these topics. The knowledge thus obtained can lead to a deeper 
understanding of the insights of the Reformation, make the ecumenical 
dialogue more productive, and provide guidance for meeting the challenges 
of the time as Christians. 

Bad Neustadt an der Saale, April 1985 



Introduction 

76. This response is the outcome of an extensive dialogue and dis> 
process in our church. Parish chapters and councils, ecumenical 
circles and 

groups, church organizations, theological faculties and individuals 
have all 

contributed their views and expert opinions. The Bavarian Church 
Council 
under the chairmanship of the bishop has prepared its own opinion 



and forwarded it to the general synod. On receipt of 



contributions, the two committees — for basic questions of church 

life and 

for world mission and oekoumene — discussed the convergence 

detail. We submit the joint response of the church-governing organs 
as the 

result of these consultations. 
77. We welcome the three statements on baptism, eucharist and ministry 
sent to us by the World Council of Churches as the fruit of 



e theological endeavours by the Commission on Faith and 
Order in 
which representatives of our church also participated. The various 

cal studies, declarations and comments of the churches, in particular 

those of 

Accra in 1974 as well as the results of the plenary sessions of the 

ecumenical 

council of the churches have been incorporated into this process. 

Results of 

bilateral dialogue have also been included. The Ci 

Faith and 

Order has accepted the task of "evaluating the 

these 



particular efforts for the ecumenical 

preface. 



p. viii). This has advanced the ecumenical dialogue by a decisive step 

created a new starting-point for ecumenical encounter. 

Consequently, the convergence texts on baptism, eucharist and ministry 
carry considerable weight but we do not believe that the current ecumenical 
processes should be treated in isolation. This applies to the Leuenberger 
Concord and the doctrinal discussions following it. It applies to the bilateral 
discussions we are engaged in and from which we hope for a clarification of 
some of the problems touched on in "Baptism, Eucharist and Ministry" in a 
manner precisely respecting our specific ecumenical situation. 

3. It is the goal of the convergence texts to promote "the visible unity in 
one faith and in one eucharistic fellowship expressed in worship and common 
life in Christ" (By-laws of the Commission). This corresponds to the 
ecumenical concept of reconciliation in diversity, as it has been developed 
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primarily by Lutheran ecumenists in the past few years. The concept 
f i onvcrgence acquires a twofold meaning on this road to unity. First, it 
pe n up a historically dynamic view of the church's path towards unity. 
Jointl s acknowledged and achieved agreement promotes new community in 
Worsh A and in witness and service in the world. This opens up the 
possibility of ne p convergences developed step-by-step until complete 
community in conse sus. 

Second, it introduces a comprehensive concept of consensus and conv 
(■ence in which the spiritual experience of a church, the holding of divi 
service, the ecclesiastical traditions and structures play a role. 
Agreement ■ unity i 

of doctrine is 
intended to develop from common experience, the practice of worship , 
dialogue. We consider that this way of achieving consensus via convergent 
n experience provides an opportunity and a challenge f th 
ment. The encounter, readiness to listen, recognition f 
n features even in differing forms of expression can promote mutu ] 
understanding and rapprochement. When convergence is achieved a n ew 
solidarity develops. As against the view that convergence grows only 
the "abundance" of concurring statements, it is the responsibility f th 
Reformation churches in this process to call attention to the fact that 
agreement on essential articles of faith is indispensable. It is sufficient f 
unity of the church that the gospel of justification before God solely f * 
mercy for the sake of Christ through faith is preached and that th 
sacraments are administered as they were instituted. This requires on the o e 
hand a clear consensus on the basic tenets of faith and allows latitude on th 
other hand for various ways of expression and forms of this one truth. 6 
Accordingly, we believe that willingness to listen to the abundance f 
messages and aspects cannot replace agreement on basic principles. 

An approach that we regard as very promising is through attempts to 
enter into open dialogue without immediately bringing into play well- 
known divergences, judgments and prejudices of the past, but rather 
by jointl engaging in a fresh search for the truth in the Bible and traditions. 
This must not, however, lead to a process of looking for points of 
convergence, ironi out differences through the number of aspects 
considered and omitting J only partially recognizing divergences. A 
unity that is to be obtained h. bracketing out the question of truth is 
questionable and not viable in ft/ long-term. 

We are in favour of linking common experience and church teaching. 
Th" opens up a learning process in faith and life. Just because we 
welcome th' process, we must in the future insist on a more 
accurate relating f factors. 

On the one hand, the concept of experience used must be clarified 
particularly in its relation to doctrine. The interpretation of an event ' 
specific experience is always influenced by our understanding of God 
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God's action of the world and of mankind, that is to say: doctrine. This 
excludes a unilinear view of the link between experience and doctrine. 

On the other hand, particular emphasis in the understanding of experience 
is given to the liturgical aspect, whereas other forms of ecclesiastical practice 
such as witness and service here and now and the action of Christians and the 
church in the world are only mentioned without assessment of their 
significance for the development of a convergence. 

4. The convergence document with its request for a reception process asks 
us to indicate the extent to which our church "can recognize in this text the 
faith of the Church through the ages" (BEM, preface, p.x). In this context, 
the decisive criterion for us is the apostolic faith as recorded in the holy 
scriptures and included in the church's creed and doctrine. For us, however, 
the sixteenth-century confessions of the Reformers are an essential part of the 
church's confession and doctrines. That is why we always also consider 
whether the convergence texts adequately respect the findings of the 
Reformation. The Reformational confessions were seen by their authors as 
resulting from obedience to the scriptures. They accept the basic understand- 
ings and decisions of the old church and are designed to give proper 
expression to the gospel in their time. In this respect they have binding force 
for us. At the same time they commit us to meet the challenge > i 
through obedience to the testimony of the scriptures, 
commitment to the confession does not close our minds to otl ( rj ti 
and churches, however; it enables us rather to accept their expe i ; 
the gospel in critical frankness and to take their questions abou o 
and doctrine seriously. Hence we are treating this response also a 
date and responsible answer to the judgments and questio 
convergence documents on the basis of our confession. 

The Commission on Faith and Order asks for an official response; from the 
"highest appropriate level of authority" (BEM, preface, p. 
Reformer's view the responsibility for correct doctrine and the unity of the 
church are ensured by obeying scripture in the light of the confession and 
engaging together in a struggle for the truth of the church as a whole. In this 
responsibility ministry and congregation stand side by side. Under the 
authority of the gospel it is the task of the entire church to formulate its 
understanding of the gospel and to accept responsibility for it in the situation. 
All members of the church thus represent the highest level of authority in the 
reception process. Accordingly, this response of the church-governing 
organs includes the various observations in our church. 

5. In dealing with the convergence texts, it becomes evident that a 
response demands initially a clarification of our own understanding of 
baptism, eucharist and ministry and thus sets a process in motion in which a 
definition of Lutheran identity is called for. The convergence texts can help us 
to rediscover theological insights and forms of ecclesiastical practice which 
have retreated into the background or have been forgotten and to make them 



responsible 
ditions 

• practice 
in up-to- 
i of the 
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1 1 uiiful for the present. They also demonstrate to us where uncertainties exist 
in our own tradition, or where our practice — measured against the u- 
quirements of our doctrine — has become questionable. 

The convergence texts open up for us the wealth of theological knowledge 
and the variety of worship of other churches. They inspire us to accept new 
and unaccustomed elements and to give a more lively shape to our church life 
and for this we are grateful. 



I. Comments on the structure of the c< 



The themes of the convergence statements represent a selection from the 
ecumenical questions mainly under discussion at present. Historical and 
objective reasons have dictated and justified this selection because it has been 
demonstrated in practice that the varying interpretations of baptism 
eucharist and ministry have been a severe obstacle to closer community 
among the churches. The texts do not claim to develop complete theological 
discussions on baptism, eucharist and ministry, but rather relate only to 
those aspects which are connected directly or indirectly with the problems of 
mutual recognition. At the same time, the texts do contain Christological 
ecclesiological and ethical implications. Both will be considered in our 
response. 

2. Language 

The language mixes biblical images, classical doctrinal statements of 
dogmatics, and elements influenced by liturgies. Statements with differing 
contents are frequently placed alongside each other with relatively little 
linkage. Description and commentary are intermixed. 

This procedure and the attempt to incorporate the abundance of messages 
from tradition give the text a certain liveliness and unifying capacity but also 
ambiguity. The use of biblical images makes the text appear familiar to many 
parishioners but the unintroduced use of technical theological terms creates 
difficulties in understanding. 

With all respect for the special nature of convergence statements, we desire 
a clear language here and a more pronounced underlining of the theological 
decisions. 



3. The Bible tradition 

The convergence texts always commence with a biblical foundation taking 
account of the findings of current biblical science. This is shown by the fact 
that biblical witness is regarded in a historical perspective proceeding from 
the pre-Easter Jesus down to the testimony of the second generation, in the 
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It is clearly stated that the Bible is the foundation and starting-point for 
understanding the faith and all theological argumentation. The recourse to 
the biblical testimony in its breadth hinders a premature narrow interpret 
ation. It is one of the basic insights of the Reformation that the abundance of 
the biblical messages can only be adequately understood where their 
interpretation is determined from the centre, from that "which moves 
Christ". The orientation of the multitude of biblical messages towards this 
centre is not always consistently made. 

Just because the interpretation of the Bible is still difficult and disputed, a 
clear procedure and the revelation of the consummated theological decisions 
are necessary here. 

The convergence texts make extensive reference to tradition. In particular 
the doctrinal statements of the old church enjoy high respect as being the 
ecumenical tradition common to all of us. 

A coordination of Bible and tradition is attempted but without arriving at 
a more exact definition of the relationship however. In our view, openness 
towards tradition — while acceptable — must not reach the point where 
tradition is equated with the Bible. Where the truth of the gospel is 
concerned, all tradition and all experience must be measured against the 
Bible with respect to their authority and their limits. 

4. The Trinitarian orientation 

The Trinitarian justification possesses great weight in the convergence 
texts. It is shown how baptism, eucharist and ministry are founded on the 
action in history of the Trinitarian God (e.g. at baptism, baptism as gift of 
God, baptism as new life in and through Christ, baptism as gift and work of 
the Holy Ghost). We feel that this form of justification arising from the old 
church tradition is an enrichment of our understanding of the faith. 

The efficacy of the Holy Ghost is brought into discussion in a new 
mannerin these texts (e.g. in the statements aspiklesisin the eucharist). 
We encounter a spiritual understanding, in which the action of the Holy 
Ghost and the life of the church are placed in close relationship. The 
convergence texts inspire us to renew our quest for the action of the Holy 
Ghost also and particularly in our church. But any claim to possession of the 
Holy Spirit inthe church and in Christian groups must be definitely denied. 
The action of 

1 German "additiv". The term is defined in a glossary to the response, i.e., 

a procedure 

ked up without checking whether they are 

implying the inseparable 



in which different 
compatible with each other. 
2 German term defined in the glossary 
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the Spirit is not in our possession, but is promised wherever tj- A _ . 
Kiltie is heard and accepted for life. 



I leavy emphasis is placed in all three convergence texts cm t A 
mul ecclesial elements. This emphasis challenges us to rejjotA Cental 
ami the position of the sacraments in our faith and in our c A , Place 
The emphasis on the ecclesial factor directs our attention to \jj, "ctice. 
li nity which lives from the presence of thei r sa 



I n this connection, we believe it must be emphasized thatth 
foundation in word and sacrament, which rank equally. Tjhe , 

possess word and sacrament; it is commissioned to preach tt\ 

administer the sacraments in responsibility before its Lord, v A hr 
awaits. 

6. The socio-ethicalorient ation 

The convergence texts emphasize that God's gift at baptist A 
in congregation and worship, has direct implications for,t A _ ' 
action of Christians in the world. In the face of many a reductj , nc 
of Jesus Christ (in particular in the case of individual ethjgpl 
convergence texts can trigger off a realization of our worlq 
The correct handling of this responsibility occurs in the t o ensj 
already incipient sovereignty of God and its still outstandiijgjfj 
and in the tension of our existence as sinners and saved. 

In correctly distinguishing between law and gospel, we ar Je A 
action as a fruit of the faith and not as an imposed law. Fre A j- 
for our existence before God, we can — as justified — djpfc '- 

a' urselves „. 
le service of humanity. 



m of the 



"s) the 
'°ility. 



We know that the convergence declarations originated ji and in 

manifold mergers from varying traditions. We therefo A ° Process 

tBBf8BH3rT? a Mf oacn if eacn achieved convergencePiPreciat H san fi 

'^f^ka^M^^S^^M^MWa^* * he r0g 

dialogue. 

II. Section on "Baptism" 

The convergence text on baptism has been largely accepts A u 
is the sacrament of unity. Baptism is rightly displayed as a gj A a Pfism 
performed in accordance with its institution with water in A ° A - 

Father, the Son and the Holy Ghost. name of the 



r gress 



Christian baptism is rooted in the ministry of Jesus Christ, his death and 
his resurrection (§1) and by command of the risen Lord given to the disciples 
of the church. With the acceptance of recent cxcgctic findings, the institution 
of baptism is spoken of in a comprehensive sense: baptism is founded and 
passed on to the church not just in a single act of institution, but rather in the 
history and work of Jesus Christ, the earthly and the risen. 3 

2. Significance of baptism A 

Agreement 

The significance of baptism is objectively described by inclusion of a 
multitude of New Testament pictures and statements. Baptism grants 
participation in Christ's death and resurrection, effects forgiveness of sins, 
conversion and liberation to new life. It becomes the foundation of our 
certainty of salvation. In the power of the Holy Ghost, we are selected and 
preserved in faith until our final redemption. Baptism is understood as 
appointment to God's people, as incorporation into the body of Christ and as 
admission to the 1 



B. Challenges 

In this evolution of the meaning of baptism, three aspects are placed in the 
foreground, which we should re-examine for our understanding of baptism 
and its practice: 

78. Baptism is not just an occurrence between God and the individual, but 
rather it is placed into the community of the church, resulting in 
consequences for our baptismal practice. 

79. Baptism as sacrament of unity is an appeal to the churches to realize this 
unity established in Christ and to overcome the separations. 

80. We are approached in a new way with respect to the ethical consequences 
of the baptismal event. The holistic aspect of baptism is recalled. The 
dividing borders of the old world era are overcome. This should become 
visible among the baptized. 



C. Reservations and suggestions 

Even though the church acts in administration of the s 
baptism, the subject of the action always remains the Triune God. 

The necessity of baptism for salvation and the connection between baptisi 
and orginal sin are mentioned only marginally in the text. It must be more 



): instead of "The churches toda> continue this practice as ;i rite of 
o the Lord who bestows his grace upon his people", suggested 
wording: "The churches continue this practice today as a rite of assignment to the 
work of the Lord, who endows his people with his mercy." 
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dearly brought out that God liberates us in baptism from tK i r , 

e .? , . . , .. K. , **e realm of the 

pi >wer of evil, places us in a new saving relationship and ass Uj- r j- 



The coordination of baptism and faith is important in this s f 
up an affair with God. Baptism therefore is "not only related A 
experience", but rather to a lifelong growing into Christ" (§<jx , . 
baptized into lifelong responsibility for testimony and 
community of God's people. 

('. Reservations and suggestions 

In place of the misleading wording in §8 "Baptism is botrj A ,, 
human response", the priority ofthe gift of God should b i 
with the textual context of §8-10 and it should be made qrf _ . 
only the human reply, but primarily the gift of God. 



A. Agreement 

In this section, infant baptism and adult baptism are consj<j as e uall 
privileged possibilities of church baptismal practice. Tr,j s res ects the differing 
baptismal practice in the churches. But just because b a tism occnrs on faith, it 
demands a personal profession ofthe baptized. TJ A associatiotl of baptism and 
faith, which places the person being baptize A & lifel process of growth, 
permits an understanding with those chinches which advocate adult 
baptism without granting adult baptist A a theological priority. In this 
connection we welcome the statement that b A p, tism cannot be repeated. We 
consider a baptism without water as impossj Water and spiritual baptism 
belong together and as we understand it can neither be torn apart nor 
exercised against each other. 

B. Challenges 

Adherence to the practice of infant baptism means th A aems> od _ parents 
and community must be more committed than hithe Bo tl J r task of guiding 
the baptized children on their path towards faith. The ba tismal discussion with 
parents and godparents and the baptismal &etmm must b 

4 §2 (first sentence): instead of "Baptism is the sign of new life thro A Christ" 

suggested wording: "In baptism Christ gives us new life". §3 (first sentence ) instead 
of "Baptism means participating in the life, death and resurrectio Christ" 

suggested wording: "Baptism grants participation in the life, dea A ,„„„„„■' 0<[ ~ 
Jesus Christ." 
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•> 
accorded greater importance. From the recognition that baptism is incorpor- j 
ation into the body of Christ and that the entire community is summoned to' 
responsibility, it follows that baptismal ceremonies should be held publicly ' 
with the congregation present. 

From the experience that there are more and more unbaptized children in 
our secularized world, adult baptism must be considered as a missionary 
possibility. 

In connection with our infant baptismal practice, we have again become 
aware of the questions concerning confirmation (time, function, purpose) 
(§14 does not describe our confirmation). 

Baptism is a ba ii prcrcqui i'n lot participation ii hoi ommnnion. In the 
endeavours to open up participation in holy communion for children before 
their confirmation, it must be assured that the children have an adequate 
understanding of the communion occurrence. Appropriate measures should 
be considered in the rules for Church Life of the Evangelical Lutheran 
Church in Bavaria. 

C. Reservations and suggestions 

In III, a distinction is made between believer and infant baptism. This 
usage suggests the misunderstanding that the gifts of baptism and faith are 
joined only in believer baptism. Baptism occurs in faith in every case. Such 
faith is a gift of God and the response of the human all in one, and cannot be 
unequivocally determined by human examination. We therefore suggest that 
we speak of infant and adult baptism. 

For our church practice, we affirm infant baptism as that act in which the 
promise and claim of the gospel are dedicated to the child and the child is 
accepted into a relationship with God and into the community of faith. This 
means that baptism is a sign that God is saying yes to us unconditionally. 

In a society in which infant baptism is no longer self-evident, baptism of an 
infant can unexpectedly become a professional act for parents and god- 
parents in the midst of the professing community. 5 

III. Section on "eucharist" 

The convergence statements on the eucharist express in manifold aspects 
what is bestowed on us as a gift in the Lord's supper. Accordingly this text 
becomes an enrichment for our understanding of holy o 



'§13 Commentary: instead of "As the churches come to fuller mutual understanding 
and acceptance. . ." suggested wording: "To the extent that the churches come to a 
fuller mutual mid i i |i II ncc) instead of 

"The first may seek to express more \ isibh the fact that children are placed under the 
protection of God a u ugg l< d voiding "The first may seek that children 

need the mercy of God." 
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A Agreement 

The statements on the institution of the eucharist take into 

Iliuluigs of modern exegetics in a balanced way. The historical institt A ' 
llic supper by Jesus on the last night before his death forms the focu ° n ' 
luhle community which Jesus granted even to sinners while on earth k ' 
posl-Easter experiences of the presence of the Lord in the disciples' bj, * 
nl bread are related in appropriate fashion. We are particularly grater '*'" 
I lu- character of the Lord's supper is so strongly emphasized as a gif, 'hi 
I oid to his followers. Also important is the reference to the salvation k. " : 
which connects the Lord's supper as feast of the r 
passovcr and the outlook towards the eschatological c 



< '. Reservation- and suggestions 

Use of the word "eucharist" is unexplained. The word is used.... „ 
Instly to express the entire service of worship with proclamation of tk etlsf 
ami administration of the sacraments, and secondly as a term c- * 
administration of the sacraments within a service of worship. Tk ' 
"eucharist" is alien to our piety tradition; we speak instead of n ' 
supper. e ' 

In the choice of language also, it should be made clear that w A 
sacrament stand with equal rank alongside each other and are cok "' 
related to each other. Word and sacrament are the central contem an 
worship. 6 ot 

2. Meaning of the eucharist 

A. Agreement 

We welcome the introductory remark that the holy comm A 
understood as donation and gift of God and visible sign of his iv 10tl 
grants community with Christ, is the promise of forgiveness of - rcA 
pledge of eternal life. m 

On the presumption that Christ 
himself to us for the forgiveness of sit 
and evolution of the eucharistic act < 
event into the whole action of God in 
and thus expresses the reconciliation 



ead of "Its celebra 



present in t 

'e regard the Trinitarian fo A j 

. enrichment. It sets the eu A 

Christ in its significance e ' 



32 Churches respond to BEM 

The efficacy of the Holy Ghost is spoken of in an 
emphasized manner. In this we see expressed that the church 
the gift of the sacrament, but entreats the presence of God. 1 
the same time a magical understanding of the speaking 
testamenti". 

The central significance of Christ's work of salvation becoi 
important for us is the emphasis on the real presence. Christ sa 
for us, encounters us, invites us. 

In the eucharist text the joyous character of the celebi 
communion is moved into the foreground. This reminds us 
there is forgiveness of sins there is also life and bliss. 

B. Challenges 

Preaching and holy communion belong together as forms of 
the gospel and may not be pitted against each other. Hence w 
a of Sunday worship including sermon and holy cc 
in, it is important that the ranking of the sermon 
and strengthened and that holy communion retain its charactei 
not be interpreted as a statutory demand. Considerations oi 
these services and the association of oral confession and holy c 
necessary at this point. 

The direct linking of the gathering around Christ with the m 
world seems to us desirable in principle. No pressure for actio 
from the Lord's supper, however; its effect is rather to set i 
(compare the statement on the ethical implications in Baptism 
C. Reservations and suggestions 
The text on eucharist contains a not completely clear definit 
relationship between Christ as subject in relation to the chun 
church in action. The line in the text in which the action of Chris 
church is very clearly c\pi i ed ( { )29) should be strengthenec . 
convergence text does in §2 touch on the aspect of the forgiveness 
contrast to other aspects) it fails to develop this thought 
would like this central feature for the lived faith of Lutheran Chris 
brought out more strongly in the ecumenical dialogue. Holy 
inconceivable for us without the element of personal dedicatio 
forgiveness of sins. 



7 §8 (last sentence): instead of "In the memorial of the eucharist, ho\ 
offers its intercession in communion with Christ, our great High Priest 
wording: "In the memorial of the eucharist, however, the church 
intercessory prayer to Christ, our greal High Priest." 



unequivocally 
not control 
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be preserved 
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We believe that Christ's sacrifice on the cross realized in the eucharist has 
UliuiiiiK significance. The idea of an additional atoning effect of the memoria 
Ml (In 1 victim Christ through the church is unacceptable for us. 

In dim opinion, the real presence of Christ is inseparably bound to the 
UtMiieiils in the celebration of holy communion. Section II.E dispenses with a | 
M»m 1 ho definition of the presence of Christ in relation to the elements of bread 
Hllil wine. We hope that clearer formulations will be reached in the 
Hinliiiiiation of the dialogue on this point. 

I In- considerations on the epiklesis in the text on eucharist appear to us to 
lir helpful where they lead to an understanding of Christ's presence as a gift, 
mill mukc us aware that, in the real presence of the crucified and resurrected 
In bread and wine, renewal of life occurs, community is endowed and the 
power to active love grows out of experienced reconciliation. 8 



IF THE EUCHARIST 

Components of the eucharistic liturgy mentioned in §27 agree largely with 
wliiil is customary in the tradition of worship of our church. This is true even 
I or epiklesis and anamnesis, which up until now have been provided for 
c >pi ional use in Lutheran worship rules, but were rarely used. We suggest 
that more importance be attached to these components in our communion 
liturgy in the interest of the oikoumene. However, the extent to which these 
liturgical possibilities are to be used in the organization of the communion 
celebration must also be determined by the circumstances of each 
community. 

Under no circumstances may the prayer of thanksgiving, the words of 
institution, the elements of bread and wine and the words of administration 
be dispensed with. 

In accordance with our own tradition of faith and our trust in the promise 
ol Jesus Christ to be present in bread and wine, a reverent handling of the 
elements is necessary. 



IV. Section o 



"Ministry" 

ence text on ministry acquires special importance in the 

ogue because many churches regard the mutual recognition 



* §20 (middle of the section): instead of "As participants in the eucharist, therefore, we 
prove inconsistent if we are not actively participating in this ongoing restoration of 
the world's situation and the human condition", suggested wording: "As partici- 
pant in the eucharist. we therefore pro\e ourseKcs inconsistent when we do not 
commit ourselves for the preservation of God's creation and the living conditions 
worthy of a human being." 

§22. Instead of "Signs of this renew al are present in (lie work! w here-, er the grace of 
God is manifest and human being:, work for justice, love and peace", suggested 
wording: "Signs of the renewal are present in the world, wherever the grace of Cod is 
oi in i ' | a thereb m < I to h mpi n justice, love and peace." 
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of the ministries as a prerequisite for church community. The question of the 
ministry has for us a secondary theological importance compared with the 
considerations on baptism and eucharist. Baptism and eucharist are gifts of 
God, through which he directly grants us salvation. 

In the discussion, it has turned out that the "ministry" is the most disputed 
of the three convergence texts; it also became apparent however that within 
our own church there exists a considerable theological range in the 
understanding of the ministry. Thus the convergence text on the ministry 
represents a special challenge to us to arrive at a further clarification of our 
understanding of the ministry. 

Such a clarification would have to include the entire broader field of the 
understanding of the church. The fact that the understanding of the church is 
only implicit in the convergence texts makes a clear answer difficult, 
especially since the distinction between the church as the community of true 
believers and the \isiblc church is not taken into consideration. 



A. Agreement 

The convergence text commences with the unfolding of the calling of the 
whole people of God. The basis for all life and action of the church is Jesus 
Christ, who through "the good news of the Gospel and the gifts of the 
sacraments" gathers his church in the power of the Holy Ghost and sends it 
out to witness and service in the world. With this foundation of the 
understanding of the ministry as the calling of the entire people of God, the 
convergence text agrees with the Reformation positioning of the ministry, 
which is constituted in the church by the commission to preach the gospel and 
administer the sacraments. It is also in accordance with our Reformation 
thinking when the propagation of the gospel and the enhancement of the 
community in love are described as the central tasks of the church, by which 
n the church are to be governed. 



C. Reservations and suggestions 

It is surprising that the church's 
substantiated in detail from the point of view of the history of salvation and 
the Holy Trinity, but not from that of baptismal theology. It is our 
understanding that the calling of the entire people of God occurs through 

In the list of the diverse and complementary gifts we believe that the talent 
for distinguishing the spirits should be included. 

We welcome the linking of the church's mission to the world (§4) also with 
advocacy for fashioning a better and more humane order in this world so that 
the tension between the dawning and the still-to-come perfection of the 
kingdom of God is endured. 
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.A. Agreement 

The public and constant responsibility for fulfilment of the church's 
mission is mentioned first as justification for the special ministry (r$\ -ru 
m-cords with Reformed opinion, i.e. that the special ministry h | s 
1 1 mndation in this constant and public responsibility for revealrng th ' A 

in word and sacrament. ° s P e 

We can also accept the historical argument for the ministry, i.e. that peo 1 
.ire summoned over and over again to particular responsibility for serviceof 
I he word and the sacrament. The New Testament testimonies on the ori in °f 
special services ranging from the calling of the disciples through the role °f 
I he apostles up to the institution of special spiritual shepherds, teachers °d 
leaders are presented in measured terms. 

We are glad that the commentary on §11 mentions the complex histori 
development of the specific forms of the special ministry prevailing toda T A 
leeommends that no direct attribution to the will and institution f i ° 
('hrist should be made. 0I Jesus 

It is also in accordance with our understanding that the 
characterized in the New Testament by its very nature as service sau,t 
standard of serving instituted by Jesus Christ. This avoids an understandi of 
the ministry marked by privileges and status. The ministry is placed in t 
service of the entire people of God. 



B. Challenge 

The priestly service of the whole church, as distinguished from the "uni 
saving priesthood of Jesus Christ" (§17 and commentary) is aptly described 
in the convergence text as an intercessory service for the church and th 
salvation of the world and as commitment of the entire person in testimon 6 
and action. In this service, the special ministry and the community are 
associated with and related to each other. 

In this understanding of the priestly service, we consider the following to 
be of particular importance: ° 

81. The clear distinction between the unique priestly service of Jes Us Christ 
and the priestly service of the church. Jesus Christ is foundation and goal 
of all services of the church. B 

82. The emphasis on the- priesthood of all believers, which is founded i 
baptism. This "ministry" and the responsibility associated with it for all 
members of the church must be constantly emphasized. It is primarily the 
task of the special ministry to qualify and prepare the community for 
independent accomplishment of its responsibility for testimony and 



c) The comprehensive understanding of the priestly service of the special 
ministry and the community. This service is performed in the revelation 
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mid transmission of the liberating action of God in word and s; 
in intercessory prayer and in the succession of Jesus Christ, who 
vicariously accepted suffering, overcame enmity, granted reconciliation 
and thus opened up life and faith. 

C. Reservations and suggestions 

It is biblical when the convergence text (§ 32) ranks the special ministry 
among the charisms, i.e. the gifts of the Holy Ghost to the church (1 Cor. 12: 
28-30), and also when it assigns to the incumbents of this ministry special 
responsibility for the discovery and evolution of the further charisms present 
within the people of God (Eph. 4:11 ff). 

A certain lack of precision is unmistakable in the use of the term 
"charism", however, which is not without consequences for the understand- 
ing of ordination. When it is said that "persons who have received a charism 
in the ordination are appointed to service through invocation of the Spirit 
and laying on of hands (§7.c) this includes an understanding of charisms in 
the sense of talents, knowledge and skill which are recognized and confirmed 
by the ordination. On the other hand, at another point (§32) the ministry itself 
is called a charism, which is granted in the ordination and is taken into service 
for the edification of the body of Christ. 

The convergence text not only cites constant and public responsibility for 
testimony and service as justification of the special ministry, but it also 
emphasizes that it is the mission of the special ministry to point to the 
"fundamental dependence on Jesus Christ" (§8) and to be a "point of 
reference for the unity of the life and testimony of the church" (§14, 
commentary). As against such justification of the special ministry, the 
following must be made clear. 

83. The unity of the church is not constitutedby the special ministry but by the 
gospel. All members of the church share the responsibility for the unity of 
the church. The unity of the church is not represented by the special 
ministry either, but by the common testimony and common service of the 
entire church. It is the task of the special ministry to serve this unity. 

84. The fundamental dependence on Jesus Christ (§8) characterizes the entire 
church. In this sense, the representation of Jesus Christ is the task of all 
members. As the community of Jesus Christ, we are called on to point 
beyond ourselves to Jesus Christ, the foundation and Lord of the church, 
and "to become Christ" towards each other in the succession of our Lord. 
Incumbents of the special ministry are called on to make this visible and 
to live it in their public service. 

85. When the convergence text states that it is especially in the eucharistic 
celebration that the ordained ministry is the visible focus of the deep and 
all-embracing community between Christ and the members of his body 
(§14), it must again be pointed out that, from the Reformers' point of 
view, ministry and congregation become this visible point of reference in 
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the entire celebration of the holy communion. The special ministry must 
in its own way serve the community and this vivid celebration. We have 
the legal and basic principle that the ordained incumbent of the ministry 
guides the eucharistic celebration, but is not constitutive for the real 
presence of Chrisl in the elements of the sacrament. In the convergence 
text the special ministry and the community arc referred to each other In 
their independent responsibility they are called upon for "mutual 
dependence and cooperation" (§16). In our view of the basic understand- 
ing of the priesthood of all baptized persons, however, this cannot only 
mean that the community is accorded only an accompanying or 
confirming function. 9 Responsibility for guidance is entrusted to the 
entire church and performed in a process of mutual relationship and 
cooperation. This is also expressed in our constitution (Constitution of 
the Evangelical Lutheran Church in Bavaria, Art. 1, §2) according to 
which the laity participates in the office of church super-, ision at all levels 
(parish board, superintendency synod, state synod and state church 
board). 

We expressly affirm the wish that further thought be given in joint 
studies between the various churches and traditions to the question of 
ordination of women, and that in this process theological and non- 
theological (e.g. historical and cultural) points of view be clearly 
distinguished. We cannot however follow the line of argument that the 
"ordained ministry of the church lacks fulness when it is restricted to one 
sex" (commentary on §28); this played no part either when female 
ordination was introduced in our church. The justification for ordaining 
women in the church to the special ministry is not to be found in 
arguments of creation theology, which are irrelevant in this connection 
The deepest reason for ordination of women is that the comfort of God's 
justice comes to pass in Jesus Christ and thereby all people receive the 
same dignity and can be called on in the service for testimony and mission 



3. FORMS OF THE ORDAINED MINISTRY 

A. Agreement 

We welcome the clear statement that there is no uniform New Testament 
ministerial structure laid down as a standard for the church and for the 
recognition in principle that the church, trusting the guidance of the Holy 
Ghost, has the freedom to develop forms of the special ministry which are 
appropriate to the particular historical context (§§1 ''.22 ). 



P §12 (last sentence) Instead of: "Thc\ cannot dispense with the recognition, the 
support and the encouragement of the community", suggested wording: "They 
require the recognition, support, encouragement and criticism of the cc 
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B. Challenges 

The freedom in organizing the special ministry described in the conver- 
gence text is for us the indispensable prerequisite for our agreeing to consider 
the threefold pattern of ministry as an expression of unity. 

We recognize that the threefold division of the ministry — bishop, 
presbyter, deacon — was of great importance in the church of the early 
centuries and that it also possesses considerable weight today in some 
churches. On the other hand it is evident that the definition of the content of 
the three forms of ministry has changed so greatly in the course of the 
centuries even in those churches which have retained this structure that a 
purely formal recognition of the threefold pattern will not create unity, but 
only conceal actually existing differences. 

Nevertheless, we can accept the relevant passages in the convergence text 
as indicative of the task assigned to us in the ecumenical context of 
reconsidering the various ministries and services in our church with reference 
to their theological foundation, to their agreement without understanding of 
the nature of the church, [heir association with the central worship event and 
their relationship to each other (§25). For this, insights and historical 
experiences of other churches can give us important help. 

Such a reconsideration would have to start with the question of our 
understanding of the episcopal office and the deaconship. 

86. As regards the episcopal office which has been widely reintroduced in the 
churches of the Reformation in the last few decades, we regard service 
towards the unity of the church as one of its essential tasks (§29). In 
conformity with the theological insight of the Reformation, which we 
cannot abandon, we must adhere to the view that the episcopal office is 
not an echelon hierarchically set over the other ministries by a special 
consecration, but a specific form of what is the single ministry as 
determined by its particular service mission (episkope). 

87. The deaconship rediscovered by our church in the last century has been 
developed primarily in its socio-caritative form. 

The convergence text points out to us the necessity of organizing the 
service of the deaconship in such a manner that the "interdependence of 
worship and service in the church's life" (§31) can be made visible. 10 



10 §50 (first sentence): instead of "Churches which refuse to consider candidates for 
the ordained ministry on the ground of handicap or because they belong, for 
example, to one particular race or sociological group, should re-evaluate their 
practices", suggested wording: "Churches which refuse to consider candidates foi 
the ordained ministry because of handicap or because they, for example, belong to 
one particular race or sociological group, should change their untenable practice." 



Evangelical Lutheran Church in Bavaria 39 

('. Reservations and suggestions 

The convergence text does not — either as part of the discussion of the 
lluee-level ministry or anywhere else — deal with the problems which the 
ollice of the Bishop of Rome presents to the ecumenical dialogue. We are 
convinced that these problems cannot in the long run continue to be 
bracketed out even as part of the multilateral dialogue, since the question of 
I he mutual recognition of the ministries cannot be discussed without 
inclusion of the papal primacy claim. 

In our church also the mutual recognition of the ministries is a primary 
goal on the road to closer community. Wc arc grateful that this goal has been 
formulated so clearly (§51). We emphasize in this connection that willingness 
already exists on our part to recognize the ministries of other churches and in 
many cases is already practised provided that they clearly and unequivocally 
satisfy what according to the Reformation view is the central task of the 
ecclesiastical ministry: preaching the word of God and administering the 
sacraments as instituted. We hope that more and more other churches will 
find themselves willing to recognize that in the ministry of our church the 
of Jesus Christ has legitimately gained form. 



We are glad to see that a clear distinction is made in this section between 
(he succession in the apostolic tradition and the succession of bishops (§34 A 
commentary and §36) as one form of the apostolic succession. In this 
connection, the apostolic succession is unequivocally designated as the 
primary and determining factor. In this we see acceptance of our Reform- 
ation tradition in which the successio evangelii is the prescribed standard for 
all church traditions and structures. It is in this sense that the churches of the 
Reformation have existed through the centuries also in their understanding 
of the ministry in the continuity and tradition of the church. 

C Reservations and suggestions 

If the distinction between the succession in the apostolic tradition and the 
a of the bishops is made in this way. wc can respect the episcopal 
a very important symbol for many communities of the faith. 
This means, however, as historical experience has proved, that there is no 
warranty for preservation of the doctrine according to the gospel. 



5. Oi 



ble to recognize the features of our Reformed understanding of 
n the description of the significance of the ordination (§§9, 41 to 
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It is an act of calling (vocatio) in which the ordained person is bindingly 
subjected to the commission of Jesus Christ (§44); it is an act of blessing 
(benedictio), which is consummated under the visible sign of the laying on of 
hands (§43); it is finally an act of mission (missio). 

We are particularly glad that the relation of the ordination to the church is 
clearly emphasized: it is "an act of the whole community and not of a certain 
class in it or of the ordained individual" (§41)." 



It corresponds to our understanding of the basic unity of the special 
ministry when the presumption of the unity of the ordination is made and 
simultaneously the possibility is left open of giving it various orientations in 
view of the specific tasks of those to be ordained (§39). 

We regard this as a stimulus to shape our ordination practice more flexibly. 

When the convergence text strongly emphasizes the character of ordin- 
ation as a personal commissioning by Jesus Christ and an initiation into the 
responsibility towards him, this is a challenge to reconsider qualification for 
ordination. Our Reformation tradition has very consciously attached 
importance to preparation through a theological scholarly education. It 
could be however that it has not sufficiently taken into consideration other 
more strongly spiritual aspects of the preparation (§47). 

Passages in the convergent text (e.g. §46) can further inspire us to 
reconsider the relation between the ordination as a spiritual event and the 
service and appointment concerns. 

C. Reservations and suggestions 

When ordination is described as "sacramental sign" (§41), we understand 
this in the sense that the ordained is made aware through a visible event of 
God's promise applying to him. However, theological clarifications are 
necessary on this point which must be connected with a reflection on the 
understanding of the sacrament. 



Closing remark 

All of us are grateful that the convergence texts have inspired new 
theological encounter in the ecumenical dialogue and in our church. 



1 §7. c: instead oi Th nil < lainci mini tr> refci lop , i< lio have received a 
charism and whom the church appoints for service by ordination through the 

invocation of the piril mc lii I ig on o i d oiding: "The term 

ordained ministry — cf. Note 7 — lefcis | i >i ho h i i i\cd a charism and 
whom the church installs to service through the ordination, through invocation of 
the Spin; and the laying on of hands." 
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In all critical queries and suggestions for the future, we have endeavoured 
in our response to seek to understand and respect the theological concerns 
iiml insights as well as the worship experience of other churches. 

We regard the convergence texts as an important step on the road to unity 
in Reconciled difference. 



Mud Neustadt an der Saale 
April 1985 
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We are very grateful for the very important step forward the Faith and 
Order Commission of the World Council of Churches has made in the Lima 
document. We share your hope that the BEM document will be a great help 
in drawing the churches into closer c> 



1. Baptism 

88. Although we agree to your declaration generally, we have (ii 
§ 1 2 i an impression that the baptism of adults is taken a 



§4:' 



d are given as part of their 
; impossible in the case of 
the baptism of adults than to 



n this 

document (for ir 
baptismal 

experience a new ethical o 
infants), and 

that more importance was attached tc 
infants' 

baptism. We also baptize adults if they make their personal 
confession of 

faith but we are still com inced that infant baptism must have 
theologically 

the same rights. In infant baptism we see the prevenient grace of God 
(gratia 

prtievcnicns). Where baptism will be considered as a seal of the 
covenant, it 

consciously puts children into the sphere of influence of the 
community's 

faith. God's promise precedes the personal confession and 
God's gift 

precedes our human response. 
. We admit "the necessity of faith for the reception of [the] salvation" in 
baptism. Nevertheless we can only agree with the sentence: "Baptism 
is both 

God's gift and our human response to that gift" (§8) in the case 
u here the 

faith itself is a gift of God and only as such is "our human 
response". 



al Lutheran Church <j~. 

L3' Tlle conception that the unity of the church is created through M 
common s A Crament of b ism (§6) is not accentuated enough. Name, 
bapbsm sh u tftat A bod f|f Christ is not separated. The unity of tj/ church 
raus, be reco nized not re-established. From supporters of believe A , baptism we 
C x ct the reco Moii God's action in every validly perform A baptism, n A t tatin 
n d ;(| conditions of the person to be baptiz e into account The presence of 
faith in a human being is not an establishes certain fact. The certant does f| ot 
depend pn.thc a<;e of the person to ' 
ba P flzecrb &n the 'action' of G'f- d l 



: can describe baptisn 
st clearly expressed. 



According to the evangelical understanding w 

a work of God where his justifying action is m< 

Only God 

is the giver; human beings are the recipients of the gift. Their 

response — 

faith — has no constitutive significance for the act of baptism, nor does 

it add 

anything to it. 



• 200,000 members, 142 congregations, 90 pastors. 



2. Eucharist 

. 2L The declaration that "the very celebration of the eucharist is A 
mstance of |he ctorch>s artic . a tion in God's mission to the world" (§2 seems 1 
ii |imli| mat i< 1 n i there a risk that the celebration eucharist t 

iui " n . h ! m on (compare 5J22: "The euchar.st opens u the vision of t|]e A 
ha been promised as the final renewal creation")? 
2 2. Our theology hardly accepts the knowledge, in the converger,' 
declaration Concemi lhe elldr ,fi'> i ' that the Christian church is a subject 
the action. T he st . ncmcm lhil nl c eucharist is the great sacrifice of praise h 
which the Ch urch ks on beh3 )f of the whole creation" (§4) creates doub 



gives rise to a u ^ AA w . h e 

epiklesis (§§14_ 18 v Is Be Ho spirit really a mediator in the celebration the 
eucharis t? Doesn ' t dri t i*nsclf give us the gifts in the ceremony of eucharist? 
(§ A 9 _ Minist c > 4 - "^ is Christ who invites to the meal and wh presides at if-, 

2.4 "The A ok acton of t|]e eucharist has an 'epikletic' character" (§1 But this 
sta tement is relative b Acause of the division of "cpiklci s" l^ "cjiiklcsis of . fts „ ,g J5 . 
"itisiri ^rtue of the living word of Christ and by t A e power of th 6 h o1 s irit that A e 
bread and wine become the sacrament A signs of Chr jst , s feod &M Mo0 ) and 
"epiklesis of person" (§17). So A e have an rmp A si) |hu hc A jjdesis of gifts" 
brings about the transform ation of the 6JemeMS , & mat te - r f fact the words in the 
hymns of praise jn the Lima hti» t hke " narra -ted predicate" and not like a 
principal it of the biblical , |dvin ^Hturgy)- Tl,e 8 ' ei " im p ortilnce of «p"**« ^ 



that the chu fch , cd a ih c tic o! the eucharist (also in the Lima litur 
what we do i g ui ( . .. uchanst", "we celebrate", "we bring befo re 
you , etc.). -. ]n thanks intercession, the Church is united with th e 

Son, its gr 6at Hjgtl -pj est anC J Intercessor": here, does the eucharL 
celebrating & tlon tajft over the place of the High Priest a A 

Intercessor? 

2.3. The declaration that "the eucharist is essentially the sacrament of t A 
gitt which G od makes us n ^tirist through the power of the Holy Spirit gives 

ii lly a mediator in the c e 1 e b t 
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clearly demonstrated; there is also no biblical proof. We w 
emphasize the Christological dominance shown by the holy 
This is delivered in remembrance of Christ; it means that faith 
and resurrection of Christ must dominate. We believe that in t 
the living Christ is coming to us. The prayer for the Holy 
e of the sacrament of the holy 



3. Ministry 

90. The point of departure of the statement of ministry is "the c 

the whole people of God" (§1). This introduction contradii ts partly 

with the 

following chapters because they deal only with the o dained 

(§§7-55). But it is not a biblical point of view 

church is 

restricted only to ordained ministers. On the other hand, 

doubtful 

that the calling of God's people is explained throu ;1 

salvation of Christ — through the Trinity — and not t ir ugh the 

The explanation of calling without baptism 






leaves the way open for the theology of tri 
In the charisma doctrine in §5 the 

between the ordained min 



)h ii 



of the 

theology of the cro 
person 

is too emphasized. 
. Although the 

priesthood of all believers is emphasized, the convergence declaration 
speaks 
exclusively about leadership of the congregation through ordained 



■uld like to 
n the death 
pirit is not 



The aspect of personal responsibility of the congregation is not 

accentuated 

enough. It seems to us that the role of the congregation versus the 

ordained 

ministers is according to §§11-12 quite passive. 
3.3 From the point of view of the Lutheran understanding of ministry, the 
declaration in §16 is hardly understandable. The ordained ministers "mani- 
fest and exercise the authority of Christ in the way Christ himself revealed 
God's authority to the world" (§16). The formulation that "the ordained 
ministry is the visible focus of the deep and all-embracing communion 
between Christ and the members of his body" (§14) is unfortunate, as it could 
be a third element between Christ and the congregation. 



T 



92. The statement of the BEM document that the threefold ministry of 
bishop, presbyter and deacon may serve today as an expression of the 

we seek and as a means for achieving it (§22) is not theologically 

proved. In 

our Estonian Evangelical Lutheran Church the threefold ministry is 

also 

practised and we know that the structure of ministry cannot be the 

basis for 

the unity of the church. It is a form without substance. The expression 

of the 

unity of the church from our point of view can be only in the harmony 

of the 

churches in the preaching of the gospel and in the delivery of 



93. We welcome the separation between apostolic tradition as a 
meaning the church living in continuity with the apostles 



proclamation, and episcopal « 

lcadinu 
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ministry of bishop like a chain throughout history. But while the churches 
Imving episcopal succession are asked in §53a only to recognize the apostolic 
umlcnt of the ordained ministry existing in churches which have not 
maintained such succession, and also the existence in the churches of a 
ministry of episkope in various forms, the churches without episcopal 
succession are required to recover the sign of episcopal succession. These two 
elements are not equal: their results will not be the same. Our church ilt- 
inands our ordained ministers to be in the continuity of the apostolic 
tradition, because their service of proclaiming the word of God and their 
administering the sacraments are basic signs of the church. We set great value 
on the appreciation of the apostolic tradition by the other churches 
regardless of the external nigns of the episcopal succession. 

94. The orderly transmission of the ordained ministry as a "powerful 

expression of the continuity of the Church ihroughoui history" ( S35 ) 

opposes 

t lie understanding of the Reformation in which the continuity of the 

.. Iniu ll I 

a gift of God through the word and sacrament. For the 

evangelical 

understanding of the church it is necessary to make the distinction 

between 

I he ministry in the church, and the person and the structure in 

which the 

ministry is realized. As God has established the ministry, the persons 

and the 



historical structures are subject to historical changes. 
95. The ordination, episcopal succession, hierarchical structure, episco 
pal authority of dogma and the responsibility of leadership are 
questions of 
order and not questions of substance of the church. 



Response to the four questions in the preface of the BEM-document 

1. The extent to which your church can recognize in tins text the faith of the 
Church through the ages. 

According to the Lutheran confession it is sufficient for the true unitv of 
the church that the gospel about the justification before God by grace for 
Christ's sake through the faith (cf. Confessio Augustana 4 and 7) is clearly 
proclaimed and the sacraments are correctly administered. Up to this deeree 
the confession of our church offers wide possibilities for the various 
articulations of theological teaching and for the organizational forms of the 
church. On the other hand, we must follow with extreme consistency and 
sharpness the principle of toleration (satis esi) which God has given to us 
What will do for the salvation of the people will do also for the unity of the 
church and for that very reason nothing more is needed for the unity of the 
church than the word of God proclaimed and visibly expressed in the 
sacraments. If this argument is accepted, we can accept from the point of view 
of Lutheran confession the many elements and stimuli the declaration has 
given to us. When explicating this gospel we accept various suggestions but 
they cannot be made preconditions for the correct hearing of the gospel 
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2. The consequences your chnrc h can draw Irani fins text far its relations and 
dialogues with office churches, particularly w iff/ those < /lurches which also 
recognize the text as an expression of the apostolic faith. 

As the Catholic Church speaks about the defectus in the holy sacrament at 
the churches formed during the Reformation (GA 75), so it is of course more 
difficult for the Catholic Church to recognize the ministry according to the 
BEM document than it is for the Lutheran church, which sees in the Catholic 
Church much superfluity but no deficiency in proclaiming the gospel and 
administering the sacraments. As the Leuenberg Agreement itself places the 
question of ministry among these, which in spite of the different dogmas of 
the Lutheran and Reformed churches call in question the unity of the church, 
then we don't see any church-dh isn e difference in dealing with the ministry 
in churches not issuing from the Reformation. 



3. The guidance your church can take from this text for its worship, 
educational, ethical and spiritual life and, witness. 

In many places we find indications of where and how we could widen, open 
and re-value our practice, to correspond better to the holy scriptures. So we 
see a duty to connect baptism more obviously with the worship of the church 
and to administer it during a public service and not during the special 
worship, so that the members of the congregation may be reminded of their 
own baptism (§23). Wc accept the statement that "the symbolic dimension of 
water should be taken seriously and not minimalized" (§18). We proclaim in 
the eucharist "the Lord's death till He comes" (1 Cor 11:26). In this the 
future glory is promised, visualized and granted. The eternal life does not 
begin after that, but exists in the person who commits himself to the Lord. 
Death does not break up the community of believers — the church. Christ 
shapes unity in death as well as in life. For us the eucharist must be the 
sensible expression of unity, which is not separated by death. 

4. The suggestions your church can make for the ongoing work of Faith and 
Order as it relate; the material of this text on baptism, eucharist and ministry to 
its long-range research prefect "Towards the Commun Expression of the 
Apostolic Faith Today". 

The aim of our efforts is not to formulate an obligatory ecumenical 
consensus theology (it would provoke new differences), but rather mutually 
to recognize the characteristics and meaning of theological and socio-cultural 
traditions and to see and experience the unity of the Spirit in the diversity of 
forms. We also do believe, teach and confess that no church can condemn 
others for having less or more external ceremonies not prohibited by God. 
We must keep unity with each other according to the Formula Concordiae 
X5: Dissonantia ieiunii non dissolvit consonantiam fidei. 



EVANGELICAL LUTHERAN CHURCH 
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1. Fundamental considerations concerning the document as a whole 

Our response is determined by the following fundamental considetio The 
character of convergence of the declarations means to us that th of a 
preliminary nature which is orientated to an aspired, later cons A 
Therefore, we start from the assumption that further steps will be nee 
and that this procedure of finding an answer does not represent a final i- i 
For the same reason we presume that pointing out certain aspects oppo sed an 
adoption does not infringe upon the spirit and framework 
declarations. 

Our response mainly centres on the purpose of the declaration as We 
understand it, i.e. on looking for possibilities of a common expression of ± 
various ecclesiastical traditions. Therefore, we do not judge commonness 
the degree to which our own tradition is represented but take up the que ti of 
other churches included in the text and confront them with ou r 0wn tradition. 
Thus, in our response, we first of all point to commonne Ss answer 
questions put to us and then put forth further inquiries and reservations. 
In trying to find an adoptive answer we ask for ecumenical criteria, j 
preface of the text one of the criteria mentioned is "the faith of the Qhurch 
through the ages". In view of the diversity and divergence of traditj ons . ( 
seems to be difficult for us to define this factor "faith of the Churc A " 
cannot but refer to the witness of the scriptures. In that case the question 
ought to be: Do the texts show the message and the witness of the Bibl e 9 And 
this again is related to the question: To what extent are this message and 
witness of the Bible preserved through the ages in the various ecclesj astical and 
theological traditions? 

The confessional sanction of our church sets us the task of e: 
relationship between the given truth of the scriptures and church t 



• 3,539,000 members, 8 church districts, 1 .343 congregations, 1 ,867 pastor 
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Our response is of no doctrinal nature whatsoever. We want to stress this 
explicitly, since the formulation in the preface "official response. . . at the 
highest appropriate level of authority" could suggest such an understanding. 
Our response is a declaration of the senate of our church which cannot replace 
the process of acceptance at all levels of our church. On the contrary, it forms 
part of such an adoptive process which is open inasmuch as no member of the 
church and no pastor can be forced to feel bound to the texts. According to 
our understanding the binding force depends on the pertinent evidence only. 



s for further work 

Suggestions for further work of the Faith and Order Commission, as 
requested in the preface to the texts, result from our response to the particular 
issues. In the course of our discussion of the individual topics two 
fundamental questions emerged, an answer to which we suggest to work out. 

For one thing there is the question of the relationship between the scriptures 
and tradition. Apart from quotations from the Bible which of course might 
lead to problems of interpretation also within the context of the whole 
scriptures, the statements of tradition, such as the liturgies of the early church 
or the patristic theology, are used in the text to show convergences. 
Therefore, the question arises as to the relationship between tradition and the 
scripture. When further dealing with this question the difference between the 
object of faith and the witness of faith ought to remain clear. 

In the discussion of the texts another question, i.e. that of the understanding 
of the oneness of the body of Chi i mi rged to 1 if c< tit il importance. This 
aspect, too, should be further investigated in order to bring about further 
commonness in the understanding and differentiation of church unity and 
church fellowship. In this context the relationship between eucharist 
fellowship and church fellowship ought to be considered. In our opinion it is 
open to question whether the eucharist fellowship may be made subject to ai 
open declaration of the church fellowship. 

The question of the understanding of church fellowship should t e 
a further investigation of the ecumenical aim of a "conciliary fello vship" and 
a "reconciled diversity". In this context it ought to be clear that c lurch unity 
is a reality which arises from the operative Spirit of God. 






n baptisi 






/. Commonness 

1. In accordance with the scriptures our church teaches that b 
rooted in ministry, death and resurrection of Jesus Christ, t 
administered according to his command, thai l. i> Ibi i\cn of sins; 
new life, that it is administered with water which is "contained" in 
promise of Jesus Christ and that in all these aspects it is God's operative grai 
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In I he sinner, a sacrament on which the faith of the baptized relies and to 
which he responds. 

A We can recognize this understanding of baptism in the Lima text. We 
tire convinced that the bond of baptism to Christ and its foundation in the 
witness of the holy scripture as it is to be taken from the Lima text form the 
busis of the ecumenical fellowship of the churches. Therefore, we acknowl- 
edge as being valid the baptism of other churches which is administered in the 
mime of the Triune God by pouring water over a candidate or by immersing 
him. By acknowledging the baptism of other churches we bear witness that, 
despite confessional dividedness and independent of these churches' under- 
Nlanding of their own institution, the body of Christ is not torn, since by 
baptism we form part of the communion with Christ and his congregation. 

//. Questions to us 

There are justified questions in the Lima text regarding our way of 
practising and handling baptism. These questions can help us to come to a 
better understanding of the gift of baptism and of our Christian life resulting 
from baptism. These questions refer to: 

96. the stress on the close connection between baptism and the admission to 
the holy communion (§14, Commentary); 

97. the organic link between baptism and catechetical instruction or baptis 
mal preparation respectively (§12, Commentary); 

98. the close link between the celebration of baptism and public worship as 
well as the church year (§§12,23); 

99. the identification of believers' baptism as a sign of a missionary church 
while fundamentally acknowledging infant baptism (§§15 and 16). 

These questions seem to be justified and productive, since the Lima text 
shows the diversity of display and form of baptism as we come across it in the 
ecumenical fellowship of churches as an inner unity being rooted in its 
relationship to the person and works of Jesus Christ. 

///. Questions to the Commission and reservations 

100. Although the Lima text puts infant baptism and believers' baptism 
side 

by side as being of equal importance, the impression prevails that 
believers' 
baptism is considered to be the clearer indication of an inner 



that baptism of 



between baptism and faith. We stick to the c 

and of believers is a sacrament of the anticipating grace of God 
(despite §14, 

Commentary b). Therefore, we welcome the rejection of any form 
of "re- 
baptism" (§13 and Commentary). 
101. Thus we ask whether the "apparently indiscriminate baptism" 
(§16) 



refers to our practice of baptism. In the Lima tc 

for private baptism in case of necessity, as it is practised i 
church. 
102.We can acknowledge a "symbolic dimension" of baptismal w 
(§18) 
only as a help for displaying the event of baptism in the baj 
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according to the scripture. The water has no effect of its own, not even of a 
symbolic nature, but turns into baptismal water only by the promise given in 
God's word and by the faith relying on this word. 

103. We do not see what the characterization of baptism as a "rite 

of 

commitment" means ( § 1 ), especially since this concept is apparently 

mark the difference between the times of the apostles and fathers 
and the 

present churches. Even today the churches cannot but understand 
baptism as 

God's work among men, in which faith confides and to which it 
responds as 

did the apostles and fathers. 
104. We ask whether the New Testament scriptures and the liturgy of 
the 

church (§2) are meant to be considered as authorities of equal 
importance for 

the understanding of baptism. This could mean that other churches 
consider 
all elements of their baptismal rite to be necessary for salvation, even 

which have been added only in the history of liturgy. As against that 

to the opinion that the proper understanding of the gospel 

and the 

celebration of the sacraments according to the word of God suffice 

for the 

unity of the Christian church. 






n the eucharist 



/. Co, 

105. The holy communion (i.e. the eucharist 
from the Lord is adhered to. The verb: 
Paul are 

explicitly quoted (1 Cor. 11:23-25). The 
the 



eucharist as a gift from the Lord" (§ 1 ) clearly 

result of 

the exegetic and systematic-theological discussion of the holy 



>e)asag*/j 
traditioned by St 



'The Church 

the present 



being a gift of the Lord. 
106. The uniqueness of Chris 



ifice accomplished on the c 
of humankind is clearly stressed: "The eucharist is the 



;. the living and effective sign of his 



of the 

crucified and risen 

accomplished once and for all on the cross and still operative on behalf 

of all 

humankind" (§5). 
107. The saving event is linked to real eating and drinking. "In the eucharistic 

meal, in the eating and drinking of the bread and wine, Christ 

grants 

communion with himself (§2). 
lOS.The proclan \ ill in ih lebra i 

of the holy communion are considered to belong together: "The 



which always includes both word and 



is a proclar 



celebration of the work of God" (§3). "The celebration of the 

eucharist 

properly includes the proclamation of the Word" (§12). 

10'). ( 'luist himself forms the centre of the eucharist event. It is he who 



us to take part in the meal and who therein gives himself to us. "The 

eucharist 

is essentially the sacrament of the gift which God makes to us in 

Christ 



ill 



///. Questions to the Commission and 



i with the eucharist the church is frequently rn i 
subject: "The eucharist is the great sacrifice of praise by which the e A . 
speaks on behalf of the whole creation" (§4). It is the church which "ex c 
its thankfulness for all God's benefits" (§3). ,es 
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through the power of the Holy Spirit. . ." (§2). "The Church c Qn f s " In the memorial of the eucharist. . . the Church offers it 

< In ist's real, living and active presence in the eucharist" (§13). '" " SeS communion with Christ, our great High Priest" (§8). 

//. Questions to us 

1. The eucharist meal is especially stressed and displayed as creaf 

i iiinmunion: "The eucharist communion with Christ who nourishes the 1° A 
nfthc Church is at the same time communion within the body of Chri st w k- lfe 
is I he Church. The sharing in one bread and the common cup in a giv^ j ldl 
demonstrates and effects the oneness of the sharers with Christ and with tl A6 
fellow sharers in all times and places" (§19). "" 

2. The eucharist is seen within the total context of the saving act s o f 
Triune God in creation, redemption and fulfilment. Thus, it turns j 
event which relates the church to the whole of the creation. In thi g wa £ 
universal understanding is stressed in the eucharist meal: "The cuchai t tk 
signifies what the world is to become: an offering and hymn of prai$ e t0 
( reator, a universal communion in the body of Christ, a kingdom of j - 
love and peace in the Holy Spirit" (§4). 

1 10. The diaconic mission of Christians and the church is brought int (l 
relationship to the eucharist Strength for the service to the world 
;, i & v Se 

from the communion with Christ in the holy 
"ReconcilJ m 
eucharist, the members of the body of Christ 

reconciliation among men and women and 

lion" (§24). 
111. The character oj joy of the holy communion is especially empha j j 
addition, it is considered to be an anticipation of the final 
communj on 
I he fulfilment with Christ and thus it is brought into an eschat o i o - nd 
perspective: "The eucharist is also the foretaste of his parousia and of me c 
kingdom" (§6). A 

5. The holy communion is the food of the migrating people ofGoj. « A 
eucharist is precious food for missionaries, bread and wine for pilgj^ 
(heir apostolic journej " ( §26). Therefore it ought to be celebrated r / "" 

For the sake of the ecumenical fellowship a proper treatment of \ 
elements has to be taken care of. "The way in which the elements ar A t rea 
requires special attention. Regarding the practice of reserving the el eme ed 
each church should respect the practices and piety of the others" (§3,\ tM 
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The acts of the church, it is true, are always related to the operation of the 
Spirit. It is the Spirit on whom the acts of the church depend. This close 
connection, however, may easily lead to dropping both at once. But then, 
Christ is no longer the decisive subject in the eucharist. Thus, Christ's 
relationship to the church needs to be defined more precisely. 
112. It is true, as to the. forgiveness of sins granted to the individual and the 
holy communion the following sentence is put down: "In 
accordance with 
Christ's promise, each baptized member of the body of Chris 



nthe 
eucharist the 



jf the forgiveness of sins" (§2). This 



however, lacks any indication that this is a central eveni 
eucharist. 
1 1 3. The with rstt a ' id's word is not clear. Sermon and 



said to belong together, it is true. But this is inconsistent with a 

the central act 

be attributed 

As against that we must adhere to Christ's being 



this: "Its celebration (i.e. the cucharist's) 

of the 

Church's worship" (§1). A special quality 



sacramental e 
present 

in the sacrament just as much as in the proclaimed word. 
114. It is left open whether the "invocation of the Spirit" (cpiclesis) refers to 
the elements of the eucharist or to the celebration as a whole (cf. 
§§14-18, 

especially §14 and commentary). It is the work of the Holy Spirit that 
in the 

eucharist Christ is received in faith among bread and wine. We pray 
for this 

work of the Spirit, but we consider a consecrating blessing by the 
ordained 

n by an invocation of the Holy Spirit down to the gifts 



untenable. In this c< 



:t the following formulatio 



o be 



s: "II is 



e of the living word of Christ and by the power of the 



Holy 

Spun that the bread and wine become the sacramental signs of Christ's 

and blood. They remain so for the purpose of communion" (§15). 

Thus, the 

Holy Spirit would become a means of consecrating the bread and 



1 15. We appreciate the fact that the mu/ci a, of the holy a 

open towards the acts of the Christians in the world: "The eucharist 

embraces 

all aspects of life" (§20). There must not be any sort of 

conditional 

dependency of the salvation received in the eucharist on the good 

works of 

man, however. Thus, a sentence like the following is extremely 

misleading: 

"As participants in the eucharist, therefore, we prove 



if 



not actively pail i n ilin in. t h i ongoin i I >i idon of the world's 

situation 

and the human conditions" (§20). The life in the Spirit is directed 

by the 

harvest of the Spirit (cf. Gal. 5:22f). But we receive the eucharist meal 

only as 

sinners justified by the faith in Christ. Our works do not contribute 

towards 

salvation. 



Lima text on ministry 

As to the chapter "Ministry" as a whole we feel it is necessary to point to 
the following question: When deciding to deal with the "ministry" as "saving 
means" in addition to baptism and the eucharist, wouldn't it be necessary, in 
accordance with the witness of the scriptures, to deal with the "sermon", the 
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jlliK'liiiiKition or witness of God's truth, besides or even before bapti A III!) 
riu'luirist, apart from the structures of ordained authority set up b A Wlini 
thinking over this question we came to the conclusion tk ■ ' lc 

with the consistent witness of the New Testament, we o\ A ,' ° 

explicitly within Christendom substantial convergent | 
iipm'liing or proclaiming God's truth. 

In order to make clear the question raised and the point of view on wv.- ■ 
In bused we should like to express our basic understanding of the relatj o , . 
ImM ween "sermon" (proclamation) and ministry in some sentences as f A i, 



1. The members of God's people, the new Israel, the community qj- ., 
who listen to the gospel as the saving message proclaimed in the serrri o ? 
who believe in it shall and will, by means of their talents, witness (prQj ■ 

I lie 1 ruth, by which they understand what they are, to all those who do h 
know this truth. 

2. The "news" of God's saving mercy (i.e. the truth about Gqj 
humankind made clear in sermon and sacrament) brings about tK 

, iln the no i lion in on chui h wherever and by whomev • 
made audible (or "visible l 'ml hcrc\ i md b; \homcvcr God\ c ■ " 

creates laith. 

3. Any notion according to which the witness (martyria) or proda A - 
(kerygma) of the truth is entrusted or given to certain members of (-> ,," 
people only (related to an authoritative or govermental function . s 
understands the immediate authoritative work of God through the s " 
and thus possibly deprives listeners to the word of the saving certaj^ 

II 

4. In order that truth, in accordance with God's will, be and remai 
audible to possibly all men at any time and at any place, ' om 

C hrislcnd. 

God's truth understanding the conditions of human frailties and p A,, 
lies) orders a ministry which has responsibly to provide public proclajv. • 
Theoretically and practically this ministry is to be differentiated from H 
regimental authorities which are meant to serve the order win,- ,' 

wri tl 
congregation. 

5. The authority of those who fulfill the service (ministry) of 
proclamation which may differ according to time, nature and amour A lc 
and categories of persons, roots in God's will avowed and linked t tl 
promise of his help to prevent disorder even in the field of proclaim- 
word, since disorder hinders the free work of his Spirit related 
proclamation. It does not root in a special "authority" conferred A p 
(through men) to deal with God's truth or even to define this trutjj u 
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6. In our opinion the quality of authority to preach in public described 
above must not be upgraded by concepts of priesthood (conferred by 
ordination or consecration and excluding unauthorized persons), "clerical 
authority", "representation" in accordance with God's will, or the like. In 
the same way the fact of such assessments in the history of the churches must 
not be interpreted as the work of God's Spirit. We want to emphasize 
explicitly, however, that in our opinion the proclamation of God's word and 
the sacraments still bring about faith, even where the concepts just rejected 
are adhered to. 

On the conditions described above we give the following < 
questions to what extent we recognize the "faith of the Churcl through the 
ages" and "an expression of the apostolic faith" in the chapter 'Ministry". 



/. Commonness 

1 16. In part I, "The Calling of the Whole People of God", there ar ; indications 
m §§ i and 2 that all members of God's people (without the mediation of 

institutionalized church or a special ministry) arc and remai i responsible 
for announcing the gospel to the world (§14). To ou mind this 
responsibility would be described more clearly if the expres lion "people 
of God" as a whole were not consistently employed and if the word 
"priesthood" were used already in this context. Instead, it is used for the 
first ime in §17 with the addition "corporate priesthood of the people 
of 

God". 
1 17. In part II, "The Church and the Ordained Ministry", there is rightly made 
a difference between the authority of the apostles and that of the ordained 
ministers (§10). It is said there that the church has always needed persons 
who are publicly and continually responsible for pointing to the 
fundamental dependence on Jesus Christ (§8), but that the actual forms of 
ordination and the ordained ministry have evolved in complex historical 
developments (§11, Commentary). In the Commentary on §13 we feel it is 
also rightly pointed out that any member of the body of Christ by 

of his charism may share in "proclaiming and teaching the word of God" 



which leave open decisions on the order of the ministry or the 



ind in the responsibility for leadership. Referring t 
ministers" only, however, it is said that their authority i 
Christ, who confers it by the Holy Spirit through the a 
(§15) and that it is only them who manifest and e 
of 
Christ (§16). 



rooted in Jesus 
the authority 



2. fii 

Withi 



e feel questioned especially by those statements 
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hitlh fields, however, we are of the opinion ti_ 
.ttt.s.ons we have taken here. ""' we have to s,lck to 

il) There do not seem to be biblical or other j , ■ 

,.p»inst ordaining women (§18). However jtheopg.cai 

ordained ministry lacks fullness" (§18 Com A 
, ., ., • t ' A °°lrnentary) where c 

I he other sex exercises the ministry. 
1>) Although approving the statements on tu^u-^^J a 

towar^^tefo^d ministry of the chnr i_ „ • , 
deacons) we cannot find cogent re a s Zt A T Pl 
over this structure, especially since differ!™ 1 . d =™i°pp>< 
functions seem to be problematic. A ations or dem 

of 



. 1 , Questions to the Commission and n 

•) To us the relationship or the connection b etw 

does not seem to be made sufficiently d 



of tin variou hansm bi lowed on the ci 
(§§5, 32). Besides it is said that there a 
charism and who are (therefore?) ; 



„e Jy "' 



n a u • tfxi"! a av\ Ae ordained ministry itself is 

called charism (§§32 and 48). 

In all these statements it remains open whether or to what extent the 
"gifts" acknowledged by the church and th Qu ht to be necessary f o he 
exercise of the ministry are considered to b e « natllra i» lfts rialmts9) 
"graces" (§45). "' 

b) In order to distinguish between the eff ctlveness of the rOc i amatl0n 
(sermon) of unordained and ordained mcrn. f the people of God we 
should like to point to our reservation in N . 3 of our positive statement 
(see above). Since in any easels God's eff ctivetless (authorit m Jesus 

Christ brought about by the Holy Spirit, we fed llalltatlve difference do 
not seem to be possible here. We ought 
unordained members of God's people 
mation. 

c) Ministry § 1 1 (Commentary) speaks of the '> 
ments" which lead to the evolution of the actua , 
the ordained ministry Apparently this dev e i o 
the work of the Holy Spirit. "As the Hoi s V rit C0Iltlnue(i r t0 " 
Church. . . certain elements from this early Testament?) variety" 
were "further developed .. .into a more Universa| tternofmim * 
(§19). This universal pattern is app arenU Un(ierst00(i t0 be the A J 
ministry. Later on it is said thai th >inl ha : i( h| 1 



procla- 



f ordination and 
is interpreted to be 
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and frequently separate developments in many churches we have to ask 
whether it is possible to speak of a development determined by the Holy 
Spirit within one church only. In accordance w it h the scriptures we have to 
face the possibility of error and sin, i.e. of the spirit of men also within 
these "developments" of the different and sometimes opponent churches. 



I EVANGELICAL LUTHERAN 
CHURCH OF ICELAND 



The Church of Iceland has received with gratitude the Lima 
challenge 1 "" 011 consider the elements of Christian faith, worship and order. The 
in the statern A , OA gives us joy and hope that a visible unity of all Christians is a relevant g. 

The Lima statement is not a confessional document and does not outljj. 
linal doctrine on baptism, eucharist and ministry of the church. The purp e * 
of the statement is rather to show how the churches place their disagreeing 6 
in a new light when they study and contemplate their common herit s 
together. A e 

The value of the statement is, to a great extent, found in the fact 
forces us to look at our own confession anew and re-evaluate its merit fo r 

At the same time, the statement gives us 

consider factors which 

n the church when our confess, Ar 
being. t0 
the statement, there are 

asks the churches to keep 



the 



Eucharist and Ministry". There we find ourselves 

representatives from so many churches, which is evident 



inheritance when 

confession, due to the prevailing 



[•'aith 






Order 



official 


responses to the 


statement. We 


questions 


of the Commission 


but as 


published 


in Icelandic, it is 


necessary for 


interim but 


not a final one. 




Before we 


: go further into responding to the state 


;ment in details, we wan < 


The first c 
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The second question asks us which consequences our church can draw 
from the text as it concerns its relation and dialogues with othe ' churches, 
particularly with those churches which recognize the text as an expression 
of apostolic faith. 

In the third question we are asked what guidance our churci 
from the text for its worship, educational, ethical, and spiritual life and for 



In the fourth question our church is asked to make suggestions for the 
ongoing work of the Faith and Order Commission as it relates to its long- 
range research project "Towards the Common Expression of the Apostolic 
Faith Today". 

The first question is the most important one, and it seems to us that the 
answer to the second, third and fourth questions will follow as 
consequences of the answer to the first one. The first question is at the 
same time the most difficult one. We are not asked whether we recognize in 
the text the expression of our own faith, but "the faith of the Church 
through the ages". 

What is "the faith of the Church through the ages"? 

It seems obvious to conclude that "the faith of the Church through the 
ages" is the "apostolic faith" referred to in the second (and the fourth) 
question. In that case it signifies the continuity of the Christian faith 
which manifests itself in more than one way in the lives of the different 
churches. In the first question we are asked whether we find in the text an 
interpretation of the witness of the New Testament and the common 
Christian tradition, both of which are the basis under the tradition we have 
preserved. At the same time we are challenged to evaluate our own tradition 
and our willingness to enrich it by listening to questions of other 

Guided by this understanding, we will go about responding to the first 
question as follows: 

To begin with we will look for the meaning of the text in each part of the 
statement and evaluate it in the light of the common Christian witness in 
the New Testament and of the common Christian tradition. 

Then we will state what we find lacking in the text for it to become a 
true "expression of the faith of the Church through the ages". 

The responses to the second and the third questions will follow as 
consequences of the response to the first question and we will give them 
separately. 

Finally, we will give the response to the fourth question in our conclusion. 



:t the faith of the church 



1. To what extent does your church find in this 
through the ages? 

The Church of Iceland rejoices in the fact that the text on baptism is so 
firmly rooted in biblical metaphors. Baptism is closely linked with the 
life, 
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death and resurrection of Jesus from Nazareth ^ h e most decisive event in 
the history of mankind. The life, death and resu ii n of Jesus marks a new 
beginning in the relationship between God and man, a new covenant, and 
in baptism people become partakers in the new covenant. Both word and 
act of baptism point out this reality as a historical eve nt w hich gives a new 
vision to the future. 

The images of the New Testament containing the meaning of 
expressing baptism are rich and varied. To a certain extent they are based 
on the witness of the Old Testament, but they all have the sam e j m lead 
one to Christ. In baptism people become participants in the dea.h and 
resurrection of Christ which seals the covenant between God and man j 
baptism a new meaning is given to life. The Holy Spirit is poured over tho se 
baptized for their guidance on the new way which is Christ. This reality 
emphasizes the corporate value of baptism, expressed in the metaphor of 
bec o J n g a member of Christ's body, the community of the disciples of 
Jesus Christ in history, the church, which confesses that Jesus Christ is 
Lord to the glory of God the Father. 

All this is given in baptism, and baptism is th er f Q re primarily a gift. At the 
same time baptism is a response to that gift, and the response is manifest in 
a life aiming at transformation into Christ's likens by the power of the 
Holy Spirit. Tin. lifi < i hristi in i tru li but irj th I tiuggle they are 
given a continuing experience of grace. 

Those rich and important images of bapt, call on the churches to 
reconsider their behaviour. Whereas baptism leads to a reconciliation 
between God and man in the life, death and re Snrrecn0 n of Jesus Christ and 
also to a future on a new earth and under a new heaven, the division of 
Christ's body becomes unbearable. The do c tj ne of baptism forces the 
churches to reconsider their practices. As the ev t f Christ is only one, there 
is only one baptism towards unity in one faith, one hope and one love. 

In this exposition we find harmony betwee he apostolic faith and the 
Lima statement. We also find harmony b etween what the Lima text 
emphasizes and what the confessional writings f church teach about 
baptism, not least the Small Catechism of Luther. Therein, baptism is also 
called participation in the death and life of Je Sus Christ, the beginning of a 
new life which leads to a transformation into Cast's likeness, a life where the 
renewing power of the new creation is at wo A through the Holy Spirit. 

At the same time we find reason to point o ut the necessity to deal more 
clearly with the role of God's word in the life of the Christian, and the relation 
between word and baptism. In the statement it j emphasized that Christian 
life is a struggle, yet also a continuing experien. f grace for those baptized. 
It is, moreover, stressed that as the baptized gr Qw ; n the Christian life of faith 
they will become a proof to the world that it be liberated. We want to 
emphasize this more strongly and also point O yl the role of the word in this 
struggle of Christian people. The word is proclaimed in order to give 
comfort, admonition and edification. In the preaching of the word we 
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anew called to follow Jesus. The preaching shows Christ cr 
universal reconciliation and renews our calling to take up the t 
and follow in his steps. The coming resurrection will be after c 
development from something good to something better. 

2. What consequences can your church draw from this text fo 
md dialogues \ ot churci ' < < \ with those el 

also recognize the text as an expression of the apostolic faith'. 

The Church of Iceland recognizes whatever baptism 
water in the name of the Father, and the Son and the Holy Spirit, 
infant baptism in perfect harmony with apostolic faith since 
gives salvation. 

There are a few churches in our country which do not rs 
baptism and teach that baptism of believers is alone in 
apostolic faith. Often they build their argument on the postuk 
primarily signifies man's obedience and is received to confirm 
i onic i 

If these churches do recognize that God gives salvation in bapti 
to us that a part of our disagreement has been done away with, 
begin a discussion with those churches in our country which do n 
infant baptism and have rcbaptized those from our folds who 
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3. What guidance can your church take from this text for its worship, 
educational, ethical and spiritual life and for its witness? 

If we to begin with look at the liturgy, it is necessary for us 
celebration of baptism with baptismal theology; we need to s1 
promise of baptism, the rrh iding line between old and new, by renouncing the 
evil before we confess our faith with the words of the creed which we have 
always used. We also need to allow the symbolism to speak to u 
clarity. 

Concerning other phases of the church life we can inform that the Lima 
statement has been used in a few congregations as a reading material in study 
circles and proved to be very valuable. Participants in small groups have 
found the statement to be of excellent use, particularly due to the fact that it 
forces them to ask questions about concepts they have always taken for 
granted. It is also important thai it emphasizes that Christian life grows up 
from baptism. 
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If we look at our baptismal practice, we must admit that we have not used 
mir doctrinal tradition as we should, but given in to thinking about baptism 
more or less as a custom to be respected. In the light of our own tradition and 
I lio apostolic faith, we must reconsider our baptismal practice, as far as this is 
concerned, and affirm that baptism leads from faith towards faith. 

There has been a debate in our church on Christian nurture and 
catechetical instruction and also on the necessity to instruct parents of 
baptized infants about the meaning of baptism. We are grateful for the fact 
I hat the Lima statement challenges us to carry on such a debate and at the 
same time to reconsider the liturgy of baptism in order to make it clearer and 
more faithful to the meaning of baptism. 

It is accepted in the statement that infant baptism and baptism of believers 
lire equally in harmony with apostolic faith. Infant baptism has been 
emphasized in our doctrinal tradition and even taught that it only is in 
accordance with apostolic faith. We want to stress the value and necessity of 
infant baptism and we point out that Christian faith creates society, which is 
;m entity which we are born into. This mystery is better expressed in the 
practice of infant baptism than in baptism of believers. 

It is a fact, however, that due to social circumstances in Iceland, many of 
I hose baptized miss Christian nurture altogether. Qie moment of baptism is 
very important in the lives of people, but they think less about the living it 
leads into. Many of those who experience faith later in their lives have 
difficulties understanding that conversion is in reality conversion to baptism. 
What the statement says about confirmation (§ 14) seems to be useful in order 
lo meet the needs of those. It is very important to us that we seriously 
consider the theology of confirmation. 

On the other hand, we want to affirm in accordance with our tradition and 
on the basis of apostolic faith that the Holy Spirit is given in baptism together 
with all the gifts of salvation. We cannot recognize the need of another rite 
adding to the value of baptism. Most of the time confirmation has led to first 
communion in our country, but as in our neighbour churches the trend has 
been to admit children to the Lord's table on the basis of baptism only. This is 
even permitted in the new service book of the Church of Iceland. 

Pastoral considerations should not hinder us in thinking of those who hear 
and heed the call of Christ, leading to radical change in their lives and 
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parts do certainly belong to the faith of the church through the agi:s, in spite 
of the fact that they have not had a prominent place in our heritage. 

Here biblical images are used extensively as in the chapter on hi ptism, their 
richness draws our attention, but the central issues are always in focus. The 
eucharist is "the new paschal meal of the Church" prefigured in the Jewish 
Passover, it is "the meal of the New Covenant", "sacramental meal which by 
visible signs communicates to us God's love in Jesus Christ". 

It is emphasized in this chapter that we receive in the eucharist the gift of 
salvation as Christ has promised. "In the eucharistic meal, in the eating and 
drinking of the bread and wine, Christ grants communion with himself. God 
himself acts, giving life to the body of Christ and renewing each member. In 
accordance with Christ's promise, each baptized member of the body of 
Christ receives in the cue h i 'li u i of the forgi less of sins (Matt. 
26:28) and the pledge of eternal life" (§2). "The words and acts of Christ at 
the institution of the eucharist stand at the heart of the celebration; the 
eucharistic meal is the sacrament of the body and blood of Christ, the 
sacrament of his real presence" (§13). "In the celebration of the eucharist, 
Christ gathers, teaches and nourishes the Church" (§29). 

This emphasis is central in the continuing reflections of the church on the 
eucharist. It is also a major point in our church's doctrine of the Lord's 

The development in our church has, however, been such that we have only 
focused on this point and at the same time not dealt with other aspects of the 
eucharist which are listed in §2 and elaborated on in §§3-26: the eucharist as 
thanksgiving to the Father, anamnesis of Christ, invocation of the Spirit, 
communion of the faithful, and meal of the kingdom. 

We have become familiar with these aspects in the revision of the eucharist 
which has taken place in our church's denomination for the last decades, and 
some of them have found a way into the renewal of the liturgy in our church 
those last years. 

We are grateful for the emphasis on the work of the Holy Spirit. Most of 
the time, Christ has been at the heart of the act for us, but the emphasis on the 
Trinity gives it another dimension, binds together creation and salvation, and 
opens the eschatological dimension. 

This chapter touches on some sensitive issues of controversy among 
Christian people, such as those concerning the real presence of Christ and the 
sacrifice of the mass. It strongly affirms the real presence of Christ in the 
eucharist, but the churches are, however, asked whether they can accommod- 
ate this difference concerning the real presence within the convergence 
formulated in the text itself. 

The Church of Iceland gives an affirmative answer to that question. We 
consider it important to express the presence in such a way that the act 
indicates what is recalled and that Christ brings the fruit of salvation into the 
life of the church in the Lord's supper. 
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In a commentary on §8, the question is raised whether it is Possible to 
review the controversy on "sacrifice" in the light of the biblical c 0nce pj o f 
"memorial". The Church of Iceland is willing to study that point fuf ner as j t 
has always emphasized strongly the real presence. 

It is noteworthy that it is emphasized in the text that the euchari A t ouc h es all 
aspects of life and looks to the future when God will be all in e V thine 

We certainly find this exposition to be in harmony with all apost^j^ fjt n 
Biblical and ecclesiastical images regard the Christian faith as a A g i 
entity. Its beginning is a birth into life, a new creation, e nligj | tenment 
resurrection from death. This all affirms the fact that one lool; f 
viewpoint of reality where there is sin and death towards a new re J;ty f 
freedom and life in Christ. The same way a child needs for its ma t ur jty 
nourishment and protection from whatever threatens its life, so tl) e AA f 
God needs for its growth the nourishment and encouragement giv the 
eucharist and in listening to God's word. 

We find it, however, necessary to elaborate more on the CQ j 
between word and sacrament. It seems to us not possible to dea) J tn tne 
eucharist without its connection with the word of God in the holy s iptures 
and its proclamation in the preaching of the church. It has al\\, s b een 
maintained in our church that the word of God is an active means f grace 
and that stress must not be diminished. 

This unity of word and sacrament is indeed affirmed in §§3 and 13 j j in 
§§27 through 29, but we think it should be made clearer in order A 
emphasize that man receives in the sacrament the gift of salv A j 
forgiveness of sins, according to the promise of God's word. 

2. What consequences can your church draw from this text for its r elqf m a J 
dialogues with other churches, pa* ticularly with those churches \i m J m 
recognize the text as an expression of the apostolic faith? 

The Church of Iceland has an open fellowship of the Lord' s kj j 
welcomes everyone who wishes to receive the sacrament and does not 
prohibit its members to take communion with other churches. I{ nas j so 
happened that ministers from other churches have participate ; 
celebration of the eucharist in our church. We consider such h na J our 
desirable. We urge all churches of the different denominations t Q a ttain a 
greater measure of eucharistic communion among themselves. Q m J tar 
fellowship affirms actively the validity of the sacrament in other c AA gg j 
is a prerequisite of a true unity of the church, indeed the primary condition jj- 
striving for unity is not to become a theoretical speculation only 

3. What guidance can your church take from this text for it A i 
educational, ethical and spiritual life and for its witness? 

We find many of the same emphases in our doctrinal tradition ^ j A ne 
Lima statement. Word and sacrament are the means with whicrj 
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Spirit creates faith. We refer to strong comments of Martin Luther about 
those who claim they can be without the sacrament. They do not only 
dishonour the sacrament, they also despise Christ and his salvation. 

The place of the Lord's supper in our church has, however, not been such 
as our doctrinal heritage gives occasion for. There are, without a doubt, 
many reasons for this fact, for instance one-sided interpretation of the 
eucharist which bases the partaking in the holy communion on repentance 
and penance only, and maintains that careful introspective preparation is 
needed before communion: and an influential theological trend which 
diminished the importance of the eucharist. It is a fact that the celebration of 
the eucharist fell into neglect in our church during the last century and the 
first half of the present one, in spite of our heritage which gives us reason to 
take to heart the admonition in §31. 

In the last few years we have experienced a change in this respect. The 
number of eucharistic services has grown and a liturgical renewal has taken 
place in our church. That renewal seems to have led people to rediscover the 
ever new inheritance of the church of all ages which is given in the eucharist. 
At the same time, some elements of the liturgy, which make il an act of 
thanksgiving, memorial, invocation and communion, were given anew their 
rightful place of prominence. 

The Lima statement challenges us to continue studying the place of the 
Lord's supper in our church; the reason for this challenge is the fact that its 
exposition is so close to our tradition and moreover because of what it draws 
from our doctrinal tradition of other churches. The same way new ideas have 
led to a renewal with us, so continuing encounters between our church and 
other churches and their traditions can lead us further on the way of renewal. 

The Lima statement challenges us also to continue with the renewal of our 
liturgy. We affirm the emphasis of the statement thai a liturgical renewal is 
not a question of form but rather of content and nature of the Christian life. 
No certain liturgical form gives power to the eucharist, only the promise of 
Christ can do that (cf. §§2 and 13). We also agree with the words of §28 that a 
certain liturgical diversity compatible with our common eucharistic faith is 
recognized as a healthy and enriching fact. 

The Lima statement emphasizes the role of the Holy Spirit in making 
Christ really present in the sacrament. This emphasis is new to us who have 
considered the presence of Christ in the sacrament to be based on his own 
word and promise. We have, however, never questioned the influence of the 
Holy Spirit in the lives of those who partake in the eucharist. Our 
confessional documents affirm that the Holy Spirit creates faith in the hearts 
of believers and uses word and sacrament as means to that end. We want to 
express a most sincere desire to deal thoroughly with the question which §§14 
through 18 raise. According to §13, the words and acts of Christ at the 
institution of the eucharist stand at the heart of thetelebration. It also says 
that Christ's real presence in the eucharist docs not depend on the faith of the 
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individual, but to discern the body and blood of Christ, faith is required. As 
far as this is concerned, there is an agreement here between the Lima 
statement and Luther's explanation of the sacrament of the altar in the 
catechism. There it is also stressed that the Holy Spirit kindles faith in the 
hearts of people, not the human power of reason. In the same manner it can 
be argued that no human power or quality can bring about the nearness of 
the risen Christ in the bread and wine, but only the word and promise of 
Christ by the life-giving power of the Holy Spirit. 

Nevertheless, it has to be avoided that the discussion about the act of the 
Holy Spirit leads one to think that the Father and the Son are an expression 
of the distant God but the Holy Spirit the expression of the ever-near God. 
Nor should the words on the invocation of the Holy Spirit be based on ideas 
which make the crucifixion a distant event in time whereas the Holy Spirit 
would be the active agent who channels the effect of this p t event into our 
lives. Contemplation on the liturgical heritage of the church of all ages proves 
to us that time and eternity are united in the eucharist. When the eucharist is 
celebrated on the day of the Lord, time is absorbed by eternity. The 
importance of the cross and resurrection of the Lord as an event in time and 
space is certainly the fact that the cross and the resurrection is an eternal 
event which is constantly exposed as memorial with God and given us at the 
same time when we eat and drink at the Lord's tabic, to strengthen us in faith, 
hope and love. By coming together to the Lord's supper, we cast all our hopes 
on him, bringing our invocation, prayers and intercessions, not putting our 
trust in our own merit but in the mercy of God. And who creates trust, who 
makes it alive and who kindles love? The Holy Spirit docs. 

As mentioned before, the Church of Iceland has an ope n altar fellowship. 
Through the ages we have considered confirmation an act of admission to the 
Lord's table. But today we allow children, who have not been confirmed, to 
come to the Lord's table with their parents. The Lima statement gives us 
another opportunity to study more intensively whether the Lord's table 
should be open to people on the basis of their baptism alone or admittance 
should be limited by age or other conditions. 

It pleases us to see how the eucharist is put in context with the Christian life 
as a whole, but not kept as an isolated event. For a long time our emphasis 
has been very individualistic, we have looked at communion through the 
bond between God and the individual. We find reason to rejoice over the fact 
that the Lima statement considers communion in such a wide context. "The 
eucharist thus signifies what the world is to become: an offering and hymn of 
praise to the Creator, ... a kingdom of justice, love and peace in the Holy 
Spirit" (§4). "In Christ we offer ourselves as a living and holy sacrifice in our 
daily lives" (§10). "The Church, as the community of the new covenant, 
confidently invokes the Spins, in order that it may be sanctified and renewed, 
led into all justice, truth and unity, and empowered to fulfil its mission in the 
world" (§17). "Solidarity in the eucharistic communion of the body of Christ 
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and responsible care of Christians for one another and the world find specific 
expression in the liturgies" ($21). "The very celebration of the cucharist is an 
instance of the Church's participation in God's mission to the world. This 
participation takes everyday form in the proclamation of the Gospel, service 
of the neighbour, and faithful presence in the world" (§25). 

We have not stressed these aspects, and our debate on the connection 
between witness of faith and social ministry has therefore gone astray. In the 
statement we are challenged to reconsider those issues in order to affirm 
Christian unity of life, proclamation and witness. 



t the faith of the church 



Ministry 

/. To what extent does your church find ii 
through the ages? 

It seems important to us that the discussion on ministry begins by dealing 
with the calling of all God's people. The New Testament sees the church as 
one with a calling and a role. From that point of view only can we concentrate 
on the issue of different callings of different members of the church. 

It is also important to underline the fact that the form of the church 
developed over a long period of time, and the New Testament does not serve 
as a norm for church order (cf. §19). The semantic explanation in §7 is very 
useful, both for the clarity of the chapter and also to assist us in defining the 
questions we need to keep in mind while contemplating on the issue of the 
ministry of the church. 

We are content with using the general term "ministry" for the calling of the 
church as a whole and the term "ordained ministry" for the special ministry 
of certain people in the church. We did so in our translation and we consider 
it to be in accordance with the apostolic faith. 

We agree with the argument for the existence of the ordained ministry in 
§8, which states that the church continually needs people who publicly point 
to its fundamental dependence on Jesus Christ. The apostles serve as a model 
for such ministry, and at the same time, they are a model for the church as a 
whole (§§9 and 10). 

The evolution in the early church is here clearly accounted for, how the 
pattern on ministry developed into the threefold ministry of bishop, 
presbyter and deacon. Although it is difficult to discern the origin of this 
pattern and to describe in detail how it developed, it is known to exist 
n the church in the third century. 
it emphasizes that this threefold ministry may serve today as 
an expression of the unity we seek and also as a means for achieving it (§22). 
It also points out that some churches which have not formally kept the 
threefold form have, in fact, maintained certain of its original patterns (§§24 
and 37). 
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r church in particular. The historical apostolic 
n of bishops was broken in our country in the si)(t ntury but the 
pattern of the threefold ministry has been preserve A nere jjj A t j av 

An important point made in the chapter is the m te A e P en .j <!n( . c j n A 
relationship between ordained and unordained ministers f t church This 
emphasis is important because it prevents us from thinkj f r j ia.1 
ministry as an independent order, high above the service o f tne unordained 
which would then be considered as of less value. With re f retlC e to that it is right 
to affirm the emphasis in § 1 5 that the authority in the rch is rooted in the 
authority of Jesus Christ and therefore has the charaq f responsibility 
before God and only exercised with the cooperation of the h () ) c community 

The statement discusses the charisms and stresses h their existence 
enriches the life of the worshipping community. It is also Hoteworthv that the 
ordained ministry is considered to be among the gifts of th n \y Spirit to the 
church and therefore a specific charism. We agree with t} A e ar g um<!nt o f 833 that 
the preservation of the gospel does not depend on A certain structure and 
that the Holy Spirit has often taken unusual measur A s wnen admonish ing the 
church. It is necessary for us to keep in mind thai I jjf f hurch is entirely 
dependent on God and his initiative. 

The guiding principles for the exercise of the ordairi i JJ s t r j n the 
church are therefore very important. 

The issue of apostolic succession is dealt with in §§34- A g \y fullv aeree 
with the distinction made between "a succession in the a os t Q ij c tradition" 
which refers to the whole church, and "the succession o f me > os t ii c 
ministry" which is primarily exposed in the apostolic tradjj on j n te cm]rcrl 

Thus is the apostolic tradition in the church defined: 



Apostolic tradition in the Church means continuity j A g permanent 
characteristics of the Church of the apostles: witness to A " P 0s t a ij c f ;th 
proclamation and fresh interpretation of the Gos A j ' celebration of 

I i] li hi ind th cucharist m Iransmi i in oi mini I i pon ibilitii 
communion in prayer, love, joy and suffering, service the sick and the 
needy, unity among the local churches and sharing j ]e -f s Jjjj, t hc 
Lord has given to each (§34). 



The primary manifestation of apostolic succession is say ffl j A f J :„ t^ 
apostolic tradition of the church as a whole. The succesJ on fc J so m A a express 
"the permanence and, therefore, the continuity f Christ's own mission in 
which the Church participates". Then it A a s so j >gm he succession of the 
apostolic ministry: 

Within the Church the ordained ministry has a particular task of 
preserving and actualizing the apostolic faith. The ord [ transmission of 
the ordained ministry is therefore a powerful expressi A ] QT m continuity of 
the Church throughout history: ii also underline"' °ui "T he ordained 
uardianofthe faith (§35). '° e " ° 8 ° ' 
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Churches which see little importance in orderly transmission are therefore 
asked whether they need not change their conception of continuity in the 
apostolic tradition. The episcopal churches are asked, at the same time, 
w hcthcr their ministerial structures arc not in need of reform. 

Churches which have not kept the episcopal succession are asked whether 
they could respect that succession "as a sign, though not a guarantee, of the 
continuity and unity of the Church" ( §38 our liaiics, cf. §53). 

We affirm this distinction and declare our willingness to consider these 
questions as far as they concern us. 

We are also in agreement with the definition of ordination, its meaning and 
practice (§§39-44). We are glad to find it in full harmony with the tradition in 
the church, and also with the tradition we have preserved in Dur church. 

In the exposition of the chapter as a whole, we find an expiession of the 
faith of the church through the ages. 

To us, the statement seems to be in harmony with the tra lition of our 
church, and we express our joy over that. Our doctrinal tradition maintains 
that the nature and aim of the church should have priority over its form and 
structure. According to our confession, the ministry of the church has the 
role of proclaiming the gospel and spreading the kingdom of God. The 
question of the ordained ministry has to be reflected in the question of the 
total ministry of the church. We are not of the opinion that there should be a 
clear distinction between the ordained minister and those not ordained, but 
we claim that baptism draws the decisive line in people's lives. We think the 
primary role of the ordained minister is to preach the word of God, distribute 
the holy sacraments and carry the power of keys in the confessional. We are 
glad to find those points emphasized in the Lima statement. 
Our critical points concern primarily the pattern of the threefold ministry and 
the apostolic succession. We affirm that the preservation of the apostolic 
tradition in the church is of a greater importance than the apostolic 
.. Succession in the apostolic tradition means first c f all doctrinal 
.. Since the ministry in our church has always bei r 
through ordination by the hands of ordained men, it is our o )i 
unbroken apostolic succession has been preserved in our chur ;h, ii 
the fact that the succession of bishops was broken in the 
Secondly, on the basis of our doctrinal tradition and i 
Lima statement, we want to comment on the wording in §12, i 
that the church seeks an example of holiness and loving c 
ordained ministry. If all God's people are equally called to spread the 
kingdom of God, then the calling to holiness and loving concern is equal for 
all and not only for the ordained ministry. In history we find a host of 
evidences that the outstanding examples of holiness and loving concern were 
outside of the ordained ministry, women as well as men. 

Thirdly, we want to emphasize the unity of word and sacraments. The role 
of the ordained ministry is not only to preside over the eucharistic 
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u-lcbration, but also to preach the word of God. Therefore, we see reason to 
nllirm that the wording in §14 refers to the liturgy as a whole, where the U- 
llowship of the Lord's table and preaching of the word of God go hand in 
linnd. 

Fourthly, we call for a more thorough consideration of the ordained 
ministry of women in the church. In our church women are ordained into the 
ministry and the number of women studying theology increases gradually. 
The ministry of ordained women has proved to be of great value, and we 
maintain that we are by duty bound to make real what has been testified, that 
in Christ there is neither male nor female, with him distinction between 
people is made void. We affirm that if people want to look for scriptural 
arguments for the status of women in the church, they should quote the letter 
lo the Galatians: "There is neither Jew nor Greek, there is neither slave nor 
lice, there is neither male nor female: for you are all one in Christ", rather 
than the words of St Paul in 1 Corinthians 14:34, that "women should keep 
silence in the churches". The argument in Galatians is obviously a more 
important one. There we have a theological definition of the meaning of 
baptism for the Christian community, it expresses prophetical insight not 
dependent on social mores of passed times. 

2. What consequences , ■an \ our church draw from this text for its relations and 
dialogues with other churches, particularly with those churches which also 
recognize the text as an expression of die apostolic faith' 

The Church of Iceland recognizes indeed the ordained ministry of other 
churches. Our fellowship is primarily with churches of the same denomin- 
ation in other parts of the world of which some have different practices of 
ordination to ours. In some instances the Lutheran churches have preserved 
the apostolic succession, in others not, but our fellowship does not suffer 
from that fact. It is clear that if a Lutheran minister from another church 
would request to be accepted into the ministry of our church, he would not be 
ordained again. On the other hand, the question has not been dealt with 
whether an ordained minister from another denomination who would 
request to be accepted into our ministry on the basis of our doctrinal 
teachings, would have to be reordained. 

We express our sincere will to recognize the ordained ministry of w liatevcr 
church which accepts the apostolic faith and agrees with us that the ordained 
ministry is based on the vocation of all God's people, and we wish other 
churches to recognize our ordained ministry in a similar way. But here we 
need to state that the question of accepting ordained ministers from other 
churches cannot be solved by our church alone; it also concerns our 
parliament due to the ties between state and church in Iceland. 

The apostolic succession was broken in our church in the sixteenth 
century, as we have already stated, although we have retained the form of 
episcopacy ever since. In spite of the fact that out church recognizes only one 
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form of ordained ministry, the ministry of word and sacraments, we have 
indeed kept the form of tne threefold ministry. A person called to the 
episcopate is alw AVS consecrated by his predecessor or someone else who is an 
ordained bishop. To secure that the country is never without a bishop, and an 
elected bishop w<? uld not have t0 tmvel l0 another country for ordination, we have 
since 1909 constituted the order of two suffragan bishops who have the 
ordination and t>" e of bishops but stay in their ministries as pastors. That 
example shows b° w n ig hlv we re g" d ,he episcopate. 
We have then also retained the diaconate in our church, ^n the first 
s after the Reformation it existed in the form of inordained 
l the congregations. In later years a few people have received 
ordination to a c Ji aconal ministry. At present there is one ordaiied deacon 
serving in our chn rc; h, and some congregations have on their staff assistants 
who in reality render diaconal services. We have indeed no rules or guidelines 
concerning the diaconate, but we express a sincere will to begin a study of its 
nature and role of Ul e basis of the Lima statement and apostolic faith. In the 
light of the New 1 Testament there seems to be a need to give a careful 
consideration to the variety of ministries within God's people in the world. 
Yet it is unclear What distinguishes the ordained ministry of deacons and the 
unordained ministries of others, both in full service in the congregations and 
in other fields within the church. 



3. What guidance ""' y our cllu "i l take from this text for its worship, 
educational, ethical md ,pii\ uai lif and witness? 

In the light of tl A e issues which wc found emphasized in the Lima statement 
and we referred W wh en reflecting on the first question, we find reason to ask 
ourselves whethei we take our tradition seriously enough. It seems that when 
we talk about the ministry of the church we are only referring to the ordained 
ministry. The tei™ "layman" has in our church developed the meaning 
"uneducated", "inactive", and seen in the context of our doctrinal heritage, 
that meaning has to be wrong. The term "layman" comes from the Greek 
word "laos" in e phrase "laos Theou" (God's people). 

The participation of the unordained ministry in the government and 
leadership of individual congregations and the church as a whole has, 
however, grown if the last years. The Lima statement encourages us to carry 
on with that development and break the isolation of the ordained ministry in 
the life and worK of the church by giving responsibility to all baptized 
members of the cl 1 " 1 " *^ both concerning leadership, liturgy arid the general 
work in the congregation. We need, therefore, to study olrefully those 
paragraphs which deal with mutual responsibility and unity ol ordained and 
unordained ministries in the church. 1 

The mutual relationship concerns more than government ana order. It also 
worship and witnessing of the church in our time! At that level 
it strongly take into consideration the role of the unordained n 
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in the church, called to be salt and light in their respective surroundings, 
supported by the preaching of God's word and the communion of the Lord's 
supper. 

In the Lima statement there is an important emphasis on the inner 
connection between the ordained and unordained ministries. We have to pay 
;i close heed to this, both with reference to the act of ordination and the order 
of the ministry, in order to strengthen this inner connection. For too long the 
official worship has been considered the responsibility of the ordained 
minister alone, whereas the congregation has been an inactive audience. This 
is changing, and in the Lima statement we are encouraged to carry on with 
liturgical renewal which leads to a greater participation of all present in 
worship. 

The guiding principles for the exercise of the ordained ministry in the 
church are a necessary admonition for us, where the emphasis on the 
"personal dimension" takes precedence over other emphases. 

The discourse on the calling of the whole people of God is also a 
constructive admonition for our church, to strengthen the education of all its 
baptized members about the vocation of all Christians in the world. With 
that in mind, we detect the continuity in the Lima statement. The life born in 
baptism grows and matures by hearing God's word and is nourished by the 
eucharist in order to be strengthened for the service to our Lord, in the world 
which he has created. 

In a modern pluralistic society, where time is divided between work, leisure 
and social activities, and where religions and ideologies fight for the hearts of 
people, the church needs to strengthen its witness by making it clear to all 
baptized people that they have a calling as members of Christ's body, 
wherever they are. This should be the prime educational aim of the 
congregations. This does not only depend on the ministry of the church 
concerning special issues, but its ministry in the world is the witnessing of 
those called to be the salt of the earth and the light of the world. 

The responsibility of the unordained ministers in the church is great, they 
have various duties in different circumstances. The responsibility of the 
ordained ministry is above all to be found in then special calling to strengthen 
the service of all members of Christ's body, wherever they live and work, 
through the proclamation of the word and the distribution of the si 



Conclusion 

In the conclusion of our response, we want to comment briefly on the final 
question of the Commission: 

What suggestions can yom 

Order as it rt/ah i t and ministry to 

its long range research project "Towards the Common Expression of the 
Apostolic Faith Today"? 
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s the role of Christ's church to bear witm 
generations. This role is never changing. 1 



:s Lord and Saviour to all 

: situation in which the 

church finds itself is ever changing. 

Pluralism marks modern societies. There is a great interaction between 
religions and ideologies. In the old "Christian world" people are ready to 
review traditional values, also the heritage of faith. They are faced with new 
religions and ideologies coming from sources not known to them. In other 
parts of the world nations do try to define their ideological independence 
against the rule of the Western culture. In this frame of reference Christians 
must be careful not to be accused of running errands for alien cultures. 

If the churches are to express jointly the apostolic faith, they must face this 
situation. The main question to ask is: What is the identity of the Christian 
faith? That question needs to stand alone, not conditioned by any temporal 
or cultural covering. 

The Lima statement affirms that Jesus Christ is (he identity of the Christian 
faith, the Son of God who bids people to follow him and makes them 
members of himself, nourishes their communion of discipleship and 
strengthens them for the ministry. The question is, how does this affect the 
lives of people in a modern society, their worries and fears and also their joy 
and their earthly blessings. 

When the content of the Lima statement is studied, the issue of the 
relationship between the holy scripture and the tradition in doctrine and 
worship becomes intrusive, and it is obvious that the churches, individually 
and mutually, must labour for an answer to that question. 

There is a heavy emphasis on the Holy Spirit in all parts of the Lima 
statement, and it does not hesitate to use the rich images of the Bible about 
the Holy Spirit and his acts. The church has to pay attention to those images 
and, above all, be open for the guidance of the Holy Spirit. 

The connection between doctrine and worship is affirmed in the Lima 
statement, which places the confession in the context of praise and adoration. 
This emphasis is correct in our opinion, and we agree that this should be 
studied much deeper. We want to point out, however, that Christian praise is 
an extensive concept and also concerns the moral conduct of Christians in 
their life situations. With reference to that, one may draw attention to 
Christian ethics as baptismal ethics. 

And last, we want to affirm that the exposition of apostolic faith in the 
present has to be tailored for Christians in general, not for theologians and 
scholars only. The vocation to proclaim Christ and spread the kingdom of 
God is extended to all baptized people, not a few elected ones. At the present 
time it may be more important than ever before that this vocation be 
understood by all Christian, baptized people, which makes a strong demand 
on the educational effort of all churches. 



EVANGELICAL LUTHERAN 
CHURCH IN OLDENBURG (FRG) 



I. Introduction 

Constituting as it does part of the one church of Christ, the Evangelical 
Lutheran Church in Oldenburg seeks fellowship with all Christian churches. 
Reference is made to this ecumenical purpose in our church constitution. The 
first fundamental article of this Constitution states: "The Evangelical 
Lutheran Church in Oldenburg is founded on the gospel of Jesus Christ, its 
only Lord, as attested in the scriptures of the Old and New Testaments" 
(Church Constitution, Art. 1 §1). Through the biblical gospel. Jesus Christ as 
head of the church speaks to all the churches. The more the churches heed this 
gospel, the more they are drawn together in unity by their Lord and the more 
they each have to teach each other. 

Our church therefore does not cling narrowly to its tradition. The same 
first article of its Constitution states: "The church accepts its obligation 
constantly to re-examine its doctrinal position in the light of holy scripture 
and in doing so to heed the advice and admonition of its brothers and sisters 
in its own confessional tradition and of other confessions" (Art. 1 §3). In this 
sense, it recognizes its "joint responsibility for the growth of the one church 
of Jesus Christ throughout the world" (Art. 2). 

Guided by these principles, our experience has been that conversation 
concerning our Christian faith with other churches in the worldwide 
Christian family increases understanding of the teaching and spiritual life of 
these churches and that fellowship with them is strengthened by obedience to 
the biblical gospel. This experience encourages us, therefore, to test and align 
all church traditions, especially our own, by the biblical gospel. 

The Lima convergence documents on baptism, eucharist and ministry are 
of a prolonged study of more than half a century and represent a 
i the ecumenical movement of the twentieth century. They 
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reinforce the determination to express the spiritual unity of the one church of 
Jesus Christ in visible fellowship as well, or at least in a drawing together of all 
the churches, and so not to regard either the distinctive church order which 
has developed in our history or the theological and spiritual life of the 
individual Christian as unalterable. 

Our church gladly accedes to the request made by the World Council of 
Churches and the Faith and Order Commission for an official response to the 
Lima documents. The text of the Lima documents has been studied by our 
synod and supreme church council, as the leading organs of our church, and 
their views are presented below. We recognize the effort made in the 
convergence texts to base their statements in the witness of holy scripture and 
to present the various traditions in line with that witness. We therefore 
recognize the Lima document as an important step along the road to the 
unity of the churches and gratefully accept il in principle. We are also 
prepared to accept the three documents even where they employ a language 
unfamiliar to us even though it has a biblical justification. In what follows, of 
course, we also draw attention to a number of points on which we find 
agreement impossible. 

II. Four questions on convergence 

In this official response we answer the four questions posed in the preface, 
to the best of our ability. Since, however, these questions themselves 
presuppose a conception which is of fundamental importance for the 
convergence process, we must begin with a few remarks concerning these 

11 8. Firstly, the Commission wishes to know "the extent to which" o 



church "i 



n this text the faith of the Church tl 



Our church recognizes that the Lima documents assemble 
together 

many statements which seek to express the faith of the oi 
Jesus 

Christ in different historical situations. But far 
for the 

ecumenical goal, in our view, is the extent to which 
recognize 

in the Lima documents the faith attested in holy scriptu 
19. The Commission then asks our church "what consequt i 
"draw from this text" (sc. the Lima documents) "for 
and 
dialogues with other churches, particularly with those ch irches which 

recognize this text as an expression of the apostolic faith". Our 

church 

recognizes its duty to engage in ecumenical dialogue with other 

churches. If 

n recognition of the Lima documents is based on the 
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recognition of holy scripture, relations with other churches will ripen 

church fellowship. 
120. The Commission next asks what "guidance" our church "can take from 
this text for its worship, educational, ethical, and spiritual life and 
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I inia documents are advice and admonition which prompt us to examine the 
present ordering of our life and witness as a church. 

4. Finally, the Commission asks "what suggestions" our church "can 
make for the ongoing work of Faith and Order as it relates the material of this 
k-xl on Baptism, Eucharist and Ministry to its long-range research project 
Towards the Common Expression of the Apostolic Faith Today'". Our 
main suggestion is this: that in their ecumenical discussions the churches 
should examine whether it is not essential to differentiate between the few 
necessary biblical!) based doctrinal affirmations which make church fellow- 
ship possible and the wealth of historically developed and diverse traditions 
which ought not to hinder church fellowship. In the hope that this distinction 
will prove possible, our church looks forward eagerly to the findings of the 
said research project. But, since these findings are not yet available, we 
consider it premature to give any detailed answer to this fourth question in 
the next three sections of this response. 



III. Baptism 

1. Holy scripture has always been the basis of the church's faith 
throughout history, even if this basis has not always been equally recogniz 
able in every period. But our church recognizes its special calling from 
Reformation times constantly to draw the attention of all Christians to this 

The convergence text on baptism also appeals to holy scripture (§1). Just as 
the New Testament itself reflects more than one interpretation of baptism, so 
too the Lima text sets various interpretations alongside each other. In this 
way it seeks to reflect the witness of the New Testament as fully as possible. 

The question of the relation between baptism and faith (§111) has more 
than once in church history given rise to theological controversies and even to 
confessional divisions. The Lima text on baptism is an attempt to produce a 
statement which the churches can make together. We recognize here the 
relationship between baptism as a gift of God and faith as a human response 
(§8) in the sense that faith itself is rooted in the gift of God (§§1 and 2). 

2. The text encourages our church to renew its dialogue with Christians 
inside and outside our church who — like the Baptists, for example — contest 
the validity of our baptism. The Lima convergence text on baptism can help 
us here to reflect together on the meaning of baptism and, above all, on the 
relationship between faith and baptism. The objective should be the mutual 
recognition of baptism. On the road to this goal, our church has decided not 
to make the administration of baptism dependent on the candidate's age. 

3. The sacrament of baptism is high!) cherished in our church. The Lima 
document can help us to reaffirm this tradition with renewed force in our 
preaching and in our religious instruction and nurture, and to attend to it in 
our spiritual life (e.g. regular celebration of the anniversary of baptism). 
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IV. Eucharist 

1. We welcome the way the convergence document on the eucharist 
emphasizes the New Testament basis in the section on the institution of this 
sacrament (§1). Especially important is the description of the eucharist as 
"the gift which God makes to us" in the church. As with baptism, so too in 
the case of the eucharist, respecting bosh its institution and its significance, 
the convergence document sets different aspects side by side. We recognize 
here the various interpretations of the eucharist in church history and in the 
different confessions. Different interpretations need not necessarily be 
divisive of the church but can be understood as complementary and thereby 
become a biblically warranted enrichment of our own theology, spirituality 
and church practice. In the Reformation churches, special emphasis is laid on 
the dimension of the forgiveness of sins (e.g. in Luther's Small Catechism). 
The importance of other dimensions is coming more to the fore today (e.g. 
fellowship). The Lima document tries to envision the different aspects not as 
contradictions but rather as parts of the one celebration. 

At two points, however, it is impossible for us to accept the proposed 
document. 



A. The identification of Christ's intercession and sacrifice with the it, 
and sacrifice of the community. 

The Lima document properly refers to the explicit mention of thanksgiving 
in the words of institution. The description of this as "thanksgiving" or 
"sacrifice of praise" (§§3,4) is certainly biblical. And although the sacrifice of 
praise has not up to now been especially emphasized in the Protestant 
tradition in connection with the bread and wine, thanksgiving is wholly 
consonant with the gospel and is accepted as an enrichment. 

Besides this, the Lima document applies the term sacrifice to the 
unrepeatable saving work of Christ our High Priest; it speaks of the 
"sacrifice" as "accomplished once and for all on the cross" or of "the unique 
sacrifice of Christ" (§§5,8). The biblical doctrine of Christ's sacrificial death 
and high priestly office has always been central to eucharistic spirituality in 
the Protestant church. 



Finally, the Lima document recalls the intercession of Christ, our High 
Priest and Advocate, who, according to Rom. 8:34, represents us and saves 
us from condemnation and, according to Heb. 7:25, intercedes for us that we 
might be saved and come to God. 

But we cannot regard it as biblical: 
121. to confuse the intercession of Christians for one another with the saving 

intercession of Christ our High Priest (§8); 
122. to define euch irist a v i like in two senses — in one sense, as sacrifice of 

praise (§4), in the other sense, as effective sign of Christ's sacrifice on the 

cross (§§5, 8, Commentary) — without carefully differentiating between 

the content of the two concepts of sacrifice; 
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123. to describe the contemporary celebration of the eucharist not only as the 
offering of God's gift (§2) on the basis of the sacrifice of Christ on the cross 
(§5) and of his unfailing intercession (§8), but also as the living and 
effective sign of his sacrifice; 

124. to make the efficacy of Christ's sacrifice as God's work dependent on its 
being celebrated by God's people in a liturgy. 
The biblical doctrine of the eucharist knows no sacrifical or intercessory 

cooperation of the community in Christ's redemptive work. It was for this 

reason that the Reformation rejected as unbiblical all attempts to define the 

eucharist as a sacrifice in this sense. 



/ ( // // ' faith and another 

sort of presence in the eucharist. 

The presence of Christ in the eucharist is developed in the Lima document 
in two directions. 

Emphasis is placed, firstly, on the presence of Christ's body and blood in 
bread and wine. Secondly, it is pointed out that the church "confesses 
Christ's real, living and active presence in the eucharist" (§13). Special 
emphasis has been laid in the history of doctrine and the liturgy on the first of 
these two directions. Christ's presence in the word of proclamation and in 
faith was regarded as less real than his physical presence in the elements. 

But the biblical doctrine of the Lord's supper puts a stronger emphasis on 
the personal presence which Christ promises to his disciples even today. 
Christ's presence in the eucharist, therefore, is his presence as Lord of the 
banquet to whose table we are invited. The Leuenberg Agreement to which 
our church has given its official endorsement affirms this personal presence of 
Christ in the Lord's supper. 

But we cannot regard it as biblical: 
125. to define Christ's presence in the eucharist — i.e. in bread and wine — as 
unique, real, living and active (§13), true and real (§14) and as such 
different from the personal presence of Christ in word and faith as if this 
presence were less real; 
126. to connect the invocation of the Holy Spirit not to the community which is 
celebrating the eucharist but to the elements of bread and wine (§14 
Commentary), which thereby "become" and, for the purpose of com 
munion, "remain" something different, so that "Christ's presence in the 
consecrated elements continues after the celebration" and a communion 
of the sick with reserved elements is considered as possible (§32); 
127. to define the eucharist as "the central act of the Church's worship" 
(§1) 

and to insist on its being celebrated frequently and even every Sunday on 
the ground that this deepens [he Christian faith (§§30,31), as if a service of 
prayer, praise and preaching lacked the centre or the power to deepen 
Christian faith. 
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128. The wealth of aspects and dimensions of the eucharist opens our eyes 

the tradition in other churches and to imbalances in our own 

church and 

encourages us — despite many unhappy experiences — to continue to 

engage 

in conversation. We affirm, therefore, the readiness in our own 

offer eucharistic hospitality to all baptized Christians. 
129. The Lima document on the eucharist offers stimulating ideas for 
the 

ordering of our worship which can enrich our traditional practice 
(§27). It 
compels us to re-examine our own liturgical practices; above all, 



ation must be given to ways and means of strengthening the 

understanding of 

the Lord's supper in our congregations so that it may be m 

frequently 

celebrated. 



/isible in the ministry of these n 
inifying power. 

But we cannot regard it as biblical: 
i) to regard ordained ministry, and not the gospel as attested ir 
for the life and witness of the church (§8); 



V. Ministry 

1 . Our church approves the way the Lima document on ministry begins 
with the calling of the whole people of God and thereby underlines the fact 
that the whole church is called to proclaim the kingdom of God. In harmony 
with the Pauline letters in particular, the Lima document speaks of the 
different gifts in the Christian community, bestowed on the whole people of 
God by the Holy Spirit. 

The development alongside this of an ordained ministry still corresponds 
to the practice of many churches today. Our own church, too, has need of the 
ministry. What is expressed here is the fact that the gospel comes to meet the 
human being and that the faith created by the gospel is a faith which works by 
love. This is why our church constitution affirms that congregation and 
ministry arc mutually interdependent (Art. 4 §1). The multiplicity of the 
church's ministry can be clearly seen in the supra-congregational leadership 
of the church, in the proclamation of the word and the administration of the 
sacraments, and in its diaconal service. 

Despite this general agreement, we note three points at which our church is 
unable to endorse the text of the Lima document on the ministry. 

A. The threefold ministry 

The Evangelical Church regards it as essential that the congregation, as the 
people of God called to priesthood, should be constantly strengthened in love 
and obedience to its Lord by the holy scriptures, Ending its authority in them 
and experiencing its unity in them. For the church's life and witness, 
therefore, the constitutive factor is the gospel attested in holy scripture and 
received in faith. When, therefore, the congregation holds its communal 
public services and appoints ministers to lead its worship, what becomes 
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h) to relinquish the diversity of New Testament ministries and offices, which 
express the freedom of the Spirit to order the life f the Christian 
community, in favour of the threefold ministry which only developed 
ater in the history of the church ,.. 8>19V> and the •• clf f m " of that threefold 
ministry (§25); 

i) lo insist on the ordained minktrv inct j c A <-i 

1 F " im <" 1 ministry, instead of on the unifying power of the 

gospel, as focus „.13, 13 Commentary, 14, 14 Commentary A expression 

j ) n S a 8 the U nU 3t§22)f° the C hristiSintt 



,1, to derive the authority of the minister in the church from the 
authority conferred in the act of ordination (§15) 

All members of the church who live in fellowship with God and 
together heed the authority of the gospel are called and equipped to confess 
their faith and to gwe an account of the hope that i^ in them (§4). They 
also have a 

n responsibility for the ordering <-»u ■ \ 



Thisc 



o expression n 



: ora er i n g f their worship a 
n the fart that *u m, y j • 1 

at the responsibility for ordering the 
church s life ,s entrusted in our church to the congregations and their 
elected and appointed representatives in the parish council, the district 
synods and in .he genera synod. This congregational representation also 
has the right in principle therefore, to call or suspend mmisters. This 
presbyterial and synodical constitute which brings out the calling of the 
whole people of God and constitutes the basis for the sp eda| ministries in our church P 
and the ministries of church elders (i.e. the presbyters in the New Testament 
sense) are mentioned in the Lima document only in the margin (§26 
Commentary). We consider it essential that the r ecom me]]dati()ri £ LauLnne 
1927 should be adopted pos.t.vely ,n the efforts to achieve convergence. 



uity with the apostles and their preaching of 



B. The apostolic 
The church \v 
the 
words and work of Jesus Christ (§34). In the arly period of tL church 

the New Testament writings were collected and the canon of holy 

scripture 

still had to be established, the personal transmission of the ministry of 

preaching was an important basis for assuring the congregation of fidelity 



the tradition of the gospel (§36). 

But since the New Testament was fi |rllizcd lnd 
entrusted to the church as holy scripture, there 
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b) to assume that a church which lives without episcopal (apostolic) 
succession but in fidelity to the apostolic faith and its missioij lacks the 

continuity of the apostolic tradition (§53). 

C. Ordination, proclamation unci eucharist 

By ordination, suitable and appropriately trained men and women are 
declared by the church to be equipped for the leadership of public worship. 
Part of public worship is the proclamation of the gospel and the administra- 
tion of the sacraments. The Lima document also rightly s 
ordained ministers have the task of preaching and celebrating the s; 
(§13). 

But we do not consider it biblical when in other places in the document the 
act of ordination is connected especially with the leadership of the eucharistic 
celebration (§§14,41; cf Eucharist §29) and a materially indispensable 
connection derived from what is actually a later development in church 
history (§14, Commentary §41). 

Since there are biblical and other theological grounds for the full official 
cooperation of women in the ordained ministry, it is the practice of our 
church to ordain women. In doing so we have taken a decision in accordance 
with the gospel and one which we have no wish to cancel. We expect the 



churches which reject the ordination of w 
ordained women in other churches. 
130. Despite considerable difficulties 
the 



o recognize the ministry of 



n the Lima document o 



ministry can stimulate and help u 
question of 

ministry with churches of other traditions. 
131. The document on the ministry compels u: 



o reflect more deeply 



ways in which the various members of our church who e 

ordained 

ministry, who are colleagues in the congregation and the wider 

church or 

cooperate in elected courts of the church, participate in the three 

functions which the Lima document specifies for the church ministry. 

It can 

also help us to rediscover the liturgical focus of all church 

activities. 
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EVANGELICAL CHURCH OF THE 
AUGSBURG CONFESSION IN THE 
SOCIALIST REPUBLIC OF ROMANIA 



In drafting its official commentary on the convergence document 
"Baptism, Eucharist and Ministry" of the Faith and Order Commission of 
the World Council of Churches, the method followed by the Evangelical 
Church of the Augsburg Confession in the Socialist Republic of Romania 
was that recommended in the document itself. After an introduction of the 
genesis of the official comments, and a few general remarks about the 
reception process of this ecumenical document, there follows the detailed 
commentary on the three texts on baptism, eucharist and ministry separately, 
using the four questions suggested in the preface to the Lima document and 
summarized in the following four headings: ( 1 ) agreement; (2) consequences; 
(3) guidance and help; (4) misgivings and suggestions. 

We welcome the appearance of these convergence texts and their contents. 
They are the fruit of intensive theological work by the Faith and Order 
Commission over many years, and we regard them as a landmark on the road 
to the removal of misunderstandings and obstacles in relationships between 
the churches. We note a considerable number of shared insights and 
theological affirmations in these texts and also rejoice that they contain 
guidance to help the churches to overcome the differences which divide them. 
We accept these texts as a challenge to us to re-examine our relationships with 
other churches which likewise recognize them as an expression of the 
apostolic faith. We find in these texts a number of hints and helps for re- 
examination of our own views of baptism, eucharist and ministry and of our 
church's worshipping, educational, ethical and spiritual life at certain points. 
Finally, we also take the liberty of offering to the Faith and Order 
Commission one or two suggestions for continued work on these texts. These 
suggestions arise from misgivings deriving from our own theological tradition. 

This official commentary is the fruit of a long and arduous reception 
process. The convergence texts were sent to pastors and other church staff 
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and workers. The Lima document and the theological and ecclesiological 
questions connected with it were frequently discussed in clergy conferences 
and retreats. Already by the beginning of 1983, the professorial council of the 
German-speaking Evangelical branch of the Protestant Theological Institute 
(equivalent to a university faculty) had produced a commentary which was 
also distributed and widely discussed in the church. At the Interconfessional 
Theological Conference jointly organized with Reformed, Orthodox and 
Catholic theologians in November 1984, the questions arising were also 
discussed in depth with representatives of these churches, and agreed theses 
were produced. Next, a draft of the official commentary was prepared by the 
member of the national consistory specifically deputed for this task; 
comments on this draft were secured from the professorial council of the 
Theological Institute and the national consistory itself; and the final revised 
and improved text was adopted by the national consistory at its meeting on 
18 December 1985. 

The favourable reception of this document was facilitated by the fact that 
it is based on the ecumenical concept of "reconciled diversity" which has 
been developed in recent years, in particular by worldwide Lutheranism. We 
are favourably impressed by the use of the term "convergence text" rather 
than the term "consensus document", because "consensus" exists only when 
"churches reach the point of living and acting together in unity" (preface). 
Where "shared convictions and perspectives" are to be highlighted and 
further steps towards visible unity are to be ventured, we can rightly speak of 
convergence. In our view, this attempt to achieve ultimate consensus by 
following the way of convergences and shared experiences is a golden 
opportunity for the ecumenical movement; and as such it should be 
welcomed, and seized with both hands. 

In our view too, of course, for the unity of the church it is necessary to have 
l essential points of belief and the administration of the 
n accordance with our Lord's intention in instituting them. 
According to our tradition, that still leaves room for a variety of ways and 



forms of expressing and ordering the one truth. Openness t 



tiie wealth of 



forms and perspectives presupposes agreement in the fundame tals of faith. 



The starting point for all o 



is the apostolic faith 



holy scripture and in the confessions of the L\ angelical Luthe • in Church of 
the sixteenth century in general and in the Confessio Augustam in particular, 
which are accepted as legitimate interpretations of the ancienq preeds of the 

church. 



The convergence statement on baptism 

1. Agreement 

We welcome the text on baptism and recognize in it the faith of the church 
through the ages (as expressed in holy scripture and in the confession of our 
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church). We agree with the variety of New Testament images 
which are used in the Lima document. The description of infant and adult 
hnptism as equally legitimate options in the church's baptismal practice 
uceords with the official practice of our church. We welcome particular!;, the 
recognition that baptism is an unrepeatable act, and the repudiation of 
practices which could cast doubt on the sacramental integrity of other 
churches or prejudice the unrepeatable character ol the sacrament of baptism 
(§13, Commentary). We also endorse the significance of water for baptism 
and the unity of water baptism and Spirit baptism. We also consider 
important the statement that both infant and adult baptism require a similar 
and responsible attitude towards Christian nurture and that this by its very 
nature is never-ending. Acceptance of this standpoint can facilitate the 
mutual recognition of the different forms of initiation (§12, Commentary). 

.?. Consequences 

The common statement on baptism and the mutual recognition of the rite 
of baptism are the basis of the unity of Christians and the Christian churches 
(§6) and an eloquent sign for expressing the unity of Christ given in baptism 
(§15). Among the WCC member churches in Romania the mutual recogni- 
tion of baptism should no longer present any problem. In order to make this 
possible for other churches, our church has re examined certain aspects of its 
baptismal practice and intends to make these even more conspicuous. They 
include the replacement of the mere sprinkling of the child's forehead with 
water, which can easily be confused with the sprinkling with holy water 
practised in other churches, by the much more distinctive sign of immersion 
afforded by pouring water over the child. We for our part must declare our 
willingness to accept expressly the baptismal practice of the other churches, 
even in those cases where there is already mutual recognition in practice. 

From churches which only baptize adults, and endorse the convergence 
declaration on baptism, we, whose normal practice is infant baptism — 
though in some circumstances we also baptize adults — expect recognition of 
our normal practice as one possible form of Christian baptism — without 
repetition of baptism in the event of a transfer of membership from our 
church to theirs. This also applies to moves to supplement water baptism 
with a "baptism of the Spirit". On the other hand, greater attention needs to 
be given to the connection between baptism and repentance (or conversion) 
which is developed in the Lima document and is too little heeded in our 
churches. There should also be effort to achieve a responsible baptismal 
practice which takes into account the significance of baptism for the entire 
life of the Christian. This was something of great importance to Luther, and 
in the document it is described as a "life-long growth into Christ" (§9). 

3. Guidance and help 

Our church is challenged by the convergence text to examine its own 
baptismal practice in the light of its understanding of baptism. One question 
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it will have to ask itself is, which aspects of the nature of bapt s 
neglected in its doctrine and proclamation and need to be 
emphasis? The statements about the connection between 
confrontation, and the accompanying commentary (§14 and 
where the interposition of a "further and separate rite. . . be 
and admission to communion" is suggested, prompt us to co 
children might not approach the altar with their parents and 
the celebration of the Lord's supper by means of some sort o: 
belong to churches which, while they baptize children, do 
holy communion before some such rite has been administerec , 
have thereby failed to accept the full logic implicit in bap 
participation in the Lord's supper prior to confirmation sei 
to our way of thinking. 

The convergence text reminds our church of its obligation 
responsible practice of infant baptism (§§16, 21, Commentar 
obligations of the parents in infant baptism must therefore b 
seriously. The preparatory baptismal interview customary i 
gations should be given more force, and parents encouraged 
it to be an example to the children in their own lives and to lc 
in church worship from an early age. There should also be a: 
postponing baptism when the pastor is not convinced that th 
taking it seriously. We should never lose sight of the pastoral 
the ordained minister to the parents. 

The list of essential elements in a comprehensive order of 
prompts us to recommend to ministers to use for prefe 
prayers proposed in the service book when conducting a baptisr l 
epicletic prayer, since this prayer includes the invocation of the 
as the theme of the renunciation of evil. Likewise 
at every baptism is the confession of faith in the Triune God 
service book is in brackets in the baptismal questions). 

The recommenda i thai tlii ueanii ofbaptisi > oi ' b, 

context of the baptismal service (§21), which is always 
preparatory baptismal interviews, prompts us to recommt 
opportunities should also be used to explain the meaning 
sermons on certain Sundays of the Christian year (e.g. first 
Epiphany, Low Sunday and the sixth Sunday after Trinity). 
The statement that baptism should normally be administered 
worship (§23) prompts us to recommend the extension of th 
which is the rule almost everywhere in our rural congregat 
urban areas — at least a few times in the year (analogously t 
celebrations of the Lord's supper). We are also urged to admi 
at great festival occasions and recommend the examin 
administrative practice which conflicts with this particular 



have been 

iiven a new 

aptism and 

Commentary), 

der whether 
trere share in 
blessing. We 
admit them to 

and perhaps 

Yet any 

inappropriate 



tiec. 



b if t 



§2 lb). The 
iny congre- 



e of 



take part 

c a wrtunity of 

parents are 

res p msibility of 



(§20) 
first of the 
(this is the 
I irit as well 



recommflqn led for 
ticn, in 



that other 

unday after 

'i '.ring public 
practice — 



Evangelical Church) A ugsburg Confess 



n Romania 85 



shows a distinct preference for 
, rather than the theology of 
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1 1 seems to us that the document on bapt: 
I In- theology of redemption as liberati 
nralion. A greater balance needs to be established here. 

1 o r example, in the statements on the meaning of baptism in the light of 
biblical images and metaphors (§2), baptism is equated with deliverance from 
bondage on the basis of a contested exegesis of 1 Corinthians 10: 1-2. In 
connection with what is said about the symbolic dimension of water (§ 18), the 
commentary states that in some theological traditions the use of water 
conjures up "positive associations" with life and blessing. It will be necessary 
lo remind people that in the New Testament water is a sign of death (Rom. 
d: 3fi), which is also indicated in the description of the meaning of baptism 
(§3), and that baptism is compared in the New Testament with the Flood 
(I Pet. 3:20f). 

We believe it would be altogether better to speak rather of adult baptism 
I lian of believers' baptism. The use of the latter term in this context contains a 
view of "faith" which seems to us to be inadequate. Baptism always takes 
place on the basis of faith. Faith is at once divine gift and human response 
and its existence cannot be unequivocally determined by human verification. 

The convergence statement on the cucharist 

/. Agreement 

In testing whether we can recognize in this text the faith of the church 
through the ages, we note that despite a different — in part fundamentally 
on how the doctrine and practice of the eucharist are 
dements of a Protestant approach are discernible in the 
accept it unreservedly. We consider appropriate and 
approach the acceptance as point of departure, of the 
New Testament tradition of the institution of the Lord's supper by Christ 
himself, and likewise the reference to the meals and feedings of Jesus' earthly 
ministry, the inclusion of the post-Easter experience of the Lord's presence in 
the disciples' breaking of bread, and the interpretation of the eucharist as the 
anticipation of the bridal supper of the Lamb (§ ! ). 

We especially appreciate the Trinitarian approach in the description of the 
eucharist as thanksgiving (to the Father), memorial (of Christ) and 
(of the Holy Spirit); also the interpretation of the eucharist as the 
of believers and meal of the kingdom of God. This sets the 
celebration of the meal firmly within the total action of God in 
reconciliation and consummation. We also welcome the attempt t< 
central concept of recollective and anticipatory memorial (ar 
settle interconfessional controversies about the sacrificial character of the 
eucharist. In this remembrance of Christ, the sacrifice accomplished by 
Christ once and for all on the cross is present and at the same time anticipated 
reality for us in the eucharist and benefits us as such. 
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We welcome the emphasis on the activity of the Holy Spirit s 
makes it clear that the church has no control over the gifts of ths s 
but prays for the presence of God. In this connection, w 
the emphasis on the real presence of Christ in the Lord's supper. Ve thereby 
affirm our repudiation ol an) ma il 01 mi h nil tl view of Chris 's presence 
in the eucharist (Commentary §14). Important also, 
emphasis on the character of the eucharist as the communion of believers, for 
this aspect has special significance in the tradition of our church (through the 
reconciliation rite associated with it). We likewise endorse the list of elements 
in the eucharistic liturgy (in §27), even though some of them are not highly 
profiled in our own tradition. We also endorse the view that the eucharistic 
celebration should be led by an ordained minister and that a more frequent 
celebration of the Lord's supper is desirable. 

2. Consequences 

To the extent that, on the basis of their own tradition, other churches can 
also approve this convergence text, it is possible to affirm the existence of an 
affinity of views which, in accordance with article 7 of the Augsburg 
Confession, permits us to recognize in them too the sacrament of the Lord's 
supper instituted by Christ. Eucharistic hospitality should be extended to the 
members of these churches. As occasion offers, negotiations on inter- 
communion and intercelebration should also be possible, though this still 
depends, of course, on the question of the mutual recognition of ministries. 
At ecumenical conferences, too, the eucharist should be celebrated together 
with members of these churches. These questions should lead to redoubled 
efforts to promote and intensify the discussion of the question of the 
recognition of ministries. 

3. Guidance and help 

The Trinitarian approach to the understanding of the eucharist (§2), to 
which reference was made earlier, prompts us to aim at a more comprehen- 
sive view of this saci imi tit, including also the aspects which fall under the 
heading of the theology of creation, i.e. to take into account the place of 
creatureliness and corporeality in the Christian faith. The tendency to 
concentrate the theological interpretation of the Lord's supper almost 
exclusively on the second article of the creed needs to be countered by an 
insistence on this cosmic aspect of the gospel and, specifically, of the Lord's 
supper, embracing the whole of creation. Even the elements of bread and 
wine acquire a new significance by the reference of bread and wine to Christ's 
body and blood, the significance of which as creaturely gifts should not be 
neglected. The words of §4, according to which "bread and wine, fruits of the 
earth and of human labour. . . are presented to the Father", prompt us to 
consider the implications of the fact that, in our own service book of prayers, 
there is not even a single offertory! This should make us remedy this defect by 
appropriate changes and the insertion of suitable prayers. 
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The statements on anamnesis (§§5-13) prompt us to reappropriate this 
concept, which in our traditional reflections has been interpreted quite 
differently, and in the light of it to rethink the celebration of the Lord's 
supper, with its foundation in the sacrifice of Christ, thus attaining a broader 
notion of the idea of sacrifice in the Lord's supper; as that idea also includes 
intercession (§8) and ultimately the basis and source of all Christian 
prayer (§9). 

The statement (§20) that "the eucharistic celebration demands reconcili- 
ation and sharing among all those regarded as brothers and sisters in the one 
family of God" prompts us to ask whether our reconciliation rite could not 
also be given a new liturgical emphasis. Further thought should also be given 
to the significance of reconciliation among the brothers and sisters in the 

One of the elements of the eucharist listed in §27 is missing in our order for 
the celebration of the Lord's supper, namely, the "consecration of the 
faithful to God". (The sign of reconciliation is, of course, anticipated in the 
reconciliation rite.) In any development of the prayers in our communion 
service, we should include reference to the communion of saints and the 
prayer "Come, Lord Jesus!" 

In connection with the point made in the commentary (on §28), that the 
church has attached the greatest importance to the continued use of the 
elements of bread and wine, we are prompted to insist that at the Lord's 
supper only grape wine — and as far as possible good pure wine — should be 

The affirmation that the Christian faith is deepened by the celebration of 
the Lord's supper and that this celebration should therefore be more frequent 
prompts us to continue recommending as in the past — and even more 
forcefully — the more frequent celebration of the Lord's supper. But if this is 
to happen it will be necessary to rethink the connection between confession 
and communion and also to venture new steps in the practice of both. 

Finally, prompted by the statements on the practice of reserving the 
elements (§32), we shall need to reflect on ways of ensuring the necessary care 
and reverence in the treatment of the elements after the communion service. 
In the case of our own eucharistic liturgy, this will require the addition of a 
clear form of consecration of the elements. The fact that the primary purpose 
of reserving the elements is their distribution to the sick and to others absent 
from the actual celebration prompts us to attach far more importance to the 
n of the sick and communion in the home. 
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The view of the Lord's supper in the convergence text seems to us to have 
certain differences of emphasis that are somewhat unfamiliar to us in the 
Protestant theological tradition, even if they are not opposed to the latter. 
Whereas Lutheran theology puts the main emphasis of the Lord's supper on 
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the forgiveness of sins, which is mentioned only incidentally in tl e document 

)f praise anc 
eucharist" 



1-2), the latter strongly underlines its character as a sacrifice 
thanksgiving. This raises the question of the use of the ter 
throughout. It is somewhat unfortunate that this term is used 
on the one hand, for the total liturgical celebration, including he procli 
ation of the gospel and the administration of the sacrament and, \n the other 
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Christian worship. Even in our use of words, ' 
importance and inter-relatedness of word and 
the impression thai the eucharist as sacrament is considered mc 
than the word, as the convergence text seems to suggest when it 
eucharistic celebration as "the central act of the Church's w 
Even when our purpose is to give the Lord's supper an important ] 
church's liturgy, this should still not imply any unwillingness 
maintain the full and due importance of the procli 
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precise definition of Christ's presence in relation to the elements > 
wine. In the Lutheran view, Christ's real presence is inalienabl} a 
the elements in the act of celebrating the Lord's supper. There is i n 
of spiritualizing here and the text should therefore be made some what clearer 
at this point. 
Finally, an aspect already mentioned in connection with f e t< 
baptism occurs again in the statements on the eucharist: namely, tl at in many 
places the document shows a distinct and one-sided preferer ce for the 
theology of redemption in comparison with the theology of c: 
this angle, we find the section one-sided which speaks of the ei charist a 
embracing "all aspects of life" (§20). When it is asserted that ": 
injustice, racism, separation and lack of freedom are radically challenged" in 
the eucharist, it should surely also be affirmed at the same time that the 
eucharist, as representation of the kingdom of God, a kingdom which can 
never be fully realized in the world, gives us strength to remain faithful 
disciples of Jesus, to accept suffering and also to bear those things which we 
ourselves cannot alter in this world. The statement which affirms that "the 
grace of God is manifest. . . wherever human beings work for justice, love 
and peace in the world" (§22) needs to be supplemented also by a reference to 
the readiness of human beings to bear their cross patiently when need arises. 
This view is in any event not foreign to the document, as we can see from the 
passage in the text on the m ini stry (§34) which includes joy and suffering 
among the permanent characteristics of the church of the apostles. 

The convergence statement on the ministry 

1. Agreement 
As in the case of the two previous texts, it is also with gratitude and basic 
ead the document on the ministry. This third text is of 
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ipecial additional importance because it is recognized that (as already noted 
in regard to the text on the eucharist) the future of ecumenical convergences 
in other questions too depends largely on growing convergence of views 
on I Ik- ministry. On the other hand, we are aware that the theological 
problem of I lie ministry is not assigned the same status in our own Protestant 
tradition as is fjven to baptism and the eucharist, because, unlike these, it is 
of only limited relevance to faith. 

We especially welcome the fact that the statements about the ministry start 
I mm the calling of the whole people of God and, indeed, its relation to the 
Trinitarian communion of Father, Son and Holy Spirit. This calling is also 
i ightly defined as a mission of witness and service in the world (§§4, 17). 
laudable, too, is the way the document regains from the tracing back to 
institution by Christ himself of particular ministries that have developed in 
I lie course of history (§11). Even the reference to the public and enduring 
responsibility for the growth and mission of the church as the basis of the 
ministry is acceptable, inasmuch as this makes clear its ministerial function in 
the interests of the gospel and faith which are themselves constitutive for the 
church's life and witness. We are also grateful for the recognition that the 
New Testament does not describe a single pattern of ministry and that the 
church has freedom to develop forms of ministry appropriate to changed 
circumstances. Happy and helpful, too, for a balanced view of the episcopal 
office is the presentation of episkope under the three aspects: personal, 
collegial and communal. 

The distinction between succession in the apostolic tradition and the 
succession of bishops (§34 Commentary, §36) as one form of succession is also 
a welcome aid to mutual understanding. Finally, we can go along with the 
description of ordination as calling, blessing and sending and are grateful for 
the interpretation of ordination as an act of the whole community and not of 
a certain order within it (§41). It is especially gratifying that the convergence 
text should also try to point the direction in which the mutual recognition of 
ordained ministries could become possible and that this is to be regarded as 
an explicit aim of the document. 

2. Consequences 

The way crucial statements are made in common about the ministry in this 
document — despite the differences on the subject that still exist — encour- 
ages us to declare our readiness to recognize the ministries of others in so far 
as these ministries serve the proclamation of God's word and the adminis- 
tration of the sacraments. We declare our support too for the initiation of 
negotiations with the object of achieving mutual recognition of the church's 
ministries and including all the ministries of all the participant churches. 

We can also state our readiness to reflect on the description of the threefold 
pattern of ministry as an expression of unity and to examine whether this 
does not stimulate us to review the understanding and practice of ministry in 
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our own church. Our own tradition seems to us to facilitate such a reflection 
since it already assigns an important place to an office of presbyter (elders, 
church fathers) and a diaconal office (in our neighbourhood structures) — 
though these offices are not ordained ministries. It remains to be seen 
whether this understanding also permits access to the threefold pattern of the 
ordained ministry in the sense intended in the Lima document, where 
presbyter means priest ( = pastor). 

3. Guidance and help 

The document on the ministry undoubtedly furnishes a whole series of 
hints and helps for the liturgical and spiritual life of our church. 

As a church of the word we perhaps need to learn that an interpretation of 
the apostolic tradition as "pure doctrine" can be an undue restriction and 
that the apostolic tradition always means the church's form and order too. 
The concept of the ministry in other churches prompts us to examine whether 
our view of ministry really corresponds to the apostolic tradition and how far 
there have been accommodations to contextual needs (§22) in our own 
church life — such as, for example, improper borrowing of democratic 
examples and other secular patterns. 

On the other hand, to have to deal seriously with what we often think of as 
the unduly strict distinction between ministry and laity in other theological 
traditions prompts us to reflect on whether we have not devalued the special 
responsibility of the ordained ministry, often mistakenly describing it as if 
there were no discernible difference between its responsibility and that of the 
unordained members of the people of God — our tradition of high respect for 
the pastor, who in spite of non-hierarchical community patterns is relatively 
strictly distinguished from the laity, can help us to move in this direction in 
our theology too. 
Although the hierarchical version of the threefold pattern of ministry is 
undoubtedly incompatible with our tradition, we are nevertheless prompted 
to consider ways in which the specific differentia of the \ arious ministries in 
the church can be more sharply profiled and their different functions more 
effectively coordinated. Thai mighl mean, for example, a greater emphasis on 
the spiritual nature of some of our so-called "lay ministries": the ministry of 
our church elders, for example, who have had and continue to have liturgical 
functions (the lighting of altar candles, the preparation of the eucharistic 
elements, the carrying of a protective cloth during the distribution of the 
sacrament, and so on), even though not ordained to this ministry. Consider- 
ation could also be given to the significance to be attached to the ci 
of "induction" into these ministries and to whether— 
tradition in particular — the difference between these i 
ordination is really as great as all that, since it is certainly here too a matter of 
calling, blessing and sending (though of course without the imposition of 
hands). Thus too, we are encouraged so to accept the episcopal office — 
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which among us is more personal than collegial in character — and in 
particular its special responsibility for the apostolicity and unity of the 
church's doctrine, worship and sacramental life (§29), that neither is it 
tegarded as a superior hierarchical grade nor is the collective leadership and 
oversight called in question, which in practice exists. Similarly, our diaconal 
ministry, with the mainly charitable and social functions it has assumed in the 
Information churches, should be seen afresh in its spiritual dimensions and 
steps taken to highlight these. 

As a church which has stressed intellectual abilities and a thorough 
theological training as a criterion in selecting candidates for the ordained 
ministry, we are, finally, prompted to ask in terms of the Lima document 
(tjll) whether we take sufficient note of the fact that Christ "continues 
through the Holy Spirit to choose and call persons into the ordained 
ministry". More emphasis should be given here to the recognition of the gifts 
of the Spirit mentioned in the document (§§44 and 45) and awareness of the 
i .ord's calling. By the same token, we need also to ask ourselves whether even 
stronger emphasis could not be placed on spirituality in the preparation for 
(he ministry in our church (§47). 

4. Misgivings and suggestions 

Despite this wealth of agreement, help and guidance, we cannot pass over 
in silence a number of misgivings in respect both of the underlying approach 
and certain specific statements in this third text, nor our desire to make some 
proposals for consideration in future work on this document. 

In criticism it must be said that, in view of the difficulty and importance of 
the problem of the ministry, both theologically and ecumenically, it is hardly 
possible to develop an interpretation of this theme of ministry independently 
of our understanding of the church. We need, therefore, a statement on 
ecclesiology, i.e. an agreed presentation on the nature of the church. 

The mission of the church to witness and service is rightly developed in 
terms of salvation history and the doctrine of the Trinity, but, surprisingly 
enough, not on the basis of its roots in baptism. Yet according to the biblical 
witness, it is through baptism that the calling of the whole people of God 
takes place (Matt. 28. :20ffi). 

We would go on to suggest further reflection on the term "charisma". This 
is defined, on the one hand, as gift, insight and ability (§7c) which are 
recognized and confirmed by ordination, but, on the other hand, is equated 
with the ministry itself when this is defined as a charisma bestowed in 
ordination. It is surely impossible to interpret ordination as the bestowal of a 
gift. 

In basing the ministry on the need of the church for persons "to point to its 
fundamental dependence on Jesus Christ" (§8) and "to provide a focus for 
the unity of the life and witness of the church" (§14, Commentary), it is 
earn against falsely interpreting this to mean that this unity is not 
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constituted by the Gospel itself (Augsburg Confession 7), or that the whole 
church is not characterized by its fundamental dependence on Jesus Christ. 
We must not lose sight of the mutual dependence and cooperation which 
exists between ministers and the faithful. The question arises whether the 
convergence text does not unduly restrict the spiritual ministry to the 
ordained ministry. 

In our view, it is also impossible in the context of the discussion of the 
threefold ministry to exclude the question of the office of the bishop of Rome 
from the ecumenical debate. 

Finally, we wonder what is meant when ordination is described as a 
"sacramental sign" (§41). In the Lutheran view of the sacrament, this could 
not signify that ordination is a sacrament. Further study of this question is 
needed since ordination takes place at the command of Christ (John 20:21), 
with the apostolic sign of the imposition of hands. 

Our question, therefore, is whether ordination cannot be regarded as a 
s did Melanchthon for a time. 



Conclusion 

In conclusion we would stress that we welcome the appearance of the 
convergence texts on baptism, eucharist and ministry and register our 
support for further work on them, but also for the measures they recommend 
in the direction of a consensus. We have found in them a model of how 
common ground can be indicated by the different churches while retaining 
their different traditions. The Faith and Order Commission's study 
"Towards a Common Expression of the Apostolic Faith" should be 
presented in the same way and further steps ventured on the way to unity in 
this sense. We give God thanks for this document and pray his blessing on its 
;al consequences. 



I VANGELICAL-REFORMED CHURCH 
OH NORTH-WEST GERMANY 



Dealt with in the declaration of convergence of the Commission on Faith 
;ind Order of the World Council of Churches (Lima papers) 

The Synod of the Evangelical-Reformed Church of North-West Germany 
iicknowledges with thanks the endeavours of the Commission on Faith and 
Order of the World Council of Churches to help the Christian churches into a 
(.loser community with each other through these convergence declar- 

The Evangelical-Reformed Church of North-West Germany considers 
itself to belong to the "fellowship of churches which confess the Lord Jesus 
Christ as God and Saviour according to the Scriptures and therefore seek to 
fulfill together their common calling to the glory of the one God, Father, Son 
and Holy Spirit". 

It tries to make alive this commitment in sharing the programmes of the 
World Council, in standing up for justice and peace and in entering into the 
dialogue of churches described in the Lima texts as a process of convergence. 

Since congregational groups, prcsbylcrial sessions and district synods have 
discussed the declaration of convergence thoroughly, the synod of this 
church now resolves as follows: 

It is only by a new readiness to listen to the Lord of the church and to the 
sisters and brothers in the One Lord that we can break through our 
confessional narrowness to come to that ecumenical wideness and openness 
which Christ demands of us when he stands as our intercessor before the 
Father: "May they all be one: as thou, Father, art in me, and I in thee, so also 
may they be in us, that the world may believe that thou didst send me" (John 
17:21). 

The reception of the declaration of convergence is considered by us as the 
endeavour not only to discover and identify fundamental coincidences 
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among churches in faith and life, but also to question critically our own 
position in the teaching and practical life of the church. 

However, the search for unity does not aim at the wording of a minimal 
consensus. Special experiences of faith and theological insights should not be 
levelled out, but introduced into the ecumenical process of reflection. 
Therefore we consider ourselves to be called to direct critical questions from 
the Reformed point of view towards the declarations of convergence and to 
give useful hints for the future cooperation in the ecumenical encounter. 

We give our comments on the topics of baptism eucharist and ministry in 
the order of the following schedule of questions: 

45. In which statements of the declaration of convergence do we recognize 
important coincidences of teaching and practical life of our churches? 

46. Which statements of the declaration of com ergence challenge us to review 
critically teaching and practical life of our church? 

47. Which statements of the declaration of convergence give rise to critical 
questions which should be introduced into the ecumenical dialogue? 

4. Which statements of the declaration of convergence are helpful for the 
future cooperation in the ecumenical encounter? 



The declaration on baptism 

1. The good biblical exposition of part II, "The Meaning of Baptism", 
shows clear coincidences with the teaching and practical life of our church. 
The relationship between "baptism and faith" (part III) is correctly and 
appropriately described: baptism, as the gift of God, and faith, as the answer 
of man, belong together inseparably (§§8-10). 

2. We are challenged to rethink our way of dealing with baptism, 
especially by the criticism of the declaration of convergence against a 
"manifestly indiscriminate distribution of baptism" (§§16 and 21, Com- 
mentary). 

The preferred performance of infant baptism as a customary church rite 
inadequately expresses the truth that baptism not only "embodies God's own 
initiative in Christ", but is at the same time the response of faith made within 
the believing community" (§12, Commentary). A "life-long growth into 
Christ" is hardly stimulated (§9). Even the confirmation as the conclusion of 
pastoral instruction stands in the way of the insight that "there is always the 
constant requirement of a continuing growth of personal response in faith" 
(§12, Commentary). It appears as an additional rite which obscures the 
importance of the unique act of baptism. 

The responsibility of congregation and parents for the baptized ones 
should be realized in a continuous catechumenate that is conducted in all 
stages of Christian life. 

3. Agreeing in principle with the proposed statements on the meaning of 
baptism (§§2-7) — which is described in the Heidelberg Catechism as a 
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"visible sign and seal" (Question 66) through which the baptized are 
"incorporated into the Christian church" (Question 74) — we ask the 
iiiithors of the convergence declaration whether they really carry through in 
nil expositions the fact that Christ and not baptism is the sole agent of 
•.iilvation. The question arises, for example, when it is said that baptism 
"makes Christians partakers of the mystery of Christ's death and resurrec- 
tion" (§4). 

4. When we turn from the divergencies which are still obvious in the 
performance of baptism and look at the theological statements in the 
declaration of convergence, we find that these are not only convergent, but 
even open to a full consensus. They could help — if taken as a frame of 
reference for other open questions of ecumenical dialogue — to overcome 
existing divergences in the declarations on the eucharist and ministry. In this 
sense we can underline the final sentence of §6 "therefore, our one baptism 
into Christ constitutes a call to the churches to overcome their divisions and 
visibly manifest their fellowship". 



The declaration on the eucharist 

1. The order of the exposition in the eucharist as: I A) thanksgiving to the 
Father (§§3-4); (B) memory of Christ (§§5-13); (C) epiklesis of the Spirit 
(§§14-18); (D) fellowship of the believers (§§19-21); (E) celebration of the 
kingdom (§§22-26); is a convincing description of the Trinitarian structure 
(A-C) with the present church (D) and the coming kingdom of God (E). 

The statements about the eucharist as the "meal of the New Covenant, 
which Christ gave to his disciples as the anamnesis of his death and 
resurrection", as "sign" and "anticipation" of the kingdom of God (§1), in 
which he grants to us fellowship with himself, are biblically well founded. All 
this shows a high degree of conformity with our teaching, so that in specific 
cases it still seems possible to overcome remaining disputed points. 

2. The comprehensh e expositions on the institution and meaning of the 
eucharist are a helpful motivation for us to recognize and overcome a certain 
narrowness of our teaching and church life. Cautioning against an "un 
worthy" participation in the holy supper has led, in the Reformed tradition, 
to a "wariness of the eucharist" (Abendmahlsscheu) w inch has in many 
congregations obscured the insight that the eucharist has to be seen as a gift 
which makes clear that God is concerned about the whole person. We are 
called to rediscover anew the joy of the Lord's supper which Jesus Christ, 
who is at once the giver of the fcasi and the gift itself, offers us in the act of 
eucharistic celebration. The insight that the eucharist embraces all aspects of 
life (§§12-21), which is underlined several times in the Lima papers, can 
liberate us from an exaggeratedly individualistic interpretation of the 
meaning of the eucharist. However, we will have to learn to draw the 
consequences from this liberation for church practice: "The eucharistic 
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celebration demands reconciliation and sharing among all those regarded as 
brothers and sisters in the one family of God and is a constant challenge in the 
search for appropriate relationships in social, economic and political life." 
"As participants in the cucharist. therefore, we prove inconsistent if we are 
not actively participating in this ongoing restoration of the world's situation 
and the human condition" (§20). 

3. On the background of our basic consent and in connection with some 
questions addressed to us, we do have questions to be directed at the 
declaration on the eucharist. If "God himself acts, giving life to the body of 
Christ and renewing each member" (§2) — how can a sacramental celebra- 
tion itself "communicate(s) to us God's love in Jesus Christ" (§ 1)? How can it 
be said about the institution of the eucharist: "Its celebration continues as the 
central act of the church's worship" (§1) — even though the same Lord 
reveals himself through the gospel in preaching, in baptism and in the 
eucharist to his congregation? 

Even though we consent to the statement "the whole action of the 
eucharist has an 'epikletic' character" (§16), it seems questionable to us, 
considering the biblical testimony, to call down the spirit on the elements 
(§27). 

4. The connection of sacramental celebration and the recognition of our 
mundane responsibility according to the gospel, as underlined especially in 
the declaration on the eucharist, seems to be both essential and helpful for 
growing ecumenical fellowship. This is because it leads us to view the 
oikoumene as interconfessional dialogue about doctrinal questions just as 
much as it is a serious commitment for peace and justice, and to recognize and 
practise in a new way the unity of witness and service. 

The declaration on ministry 

1. Under the heading "The Calling of the Whole People of God" the 
declaration on ministry explains in part I, in a Trinitarian order, how God 
calls (§1), Christ renders freedom, forgiveness and love (§2), and the Holy 
Spirit sanctifies persons and preserves the church. The paper points in a 
convincing way to the kingdom of God (§4), and the variety of talents in the 
congregation (§5). and thus describes the full fellowship which the churches 
have in view of their origin, their essence and their mission. 

In the basic sentences of this first part it is said "that all members are called 
to discover, with the help of the community, the gifts they have received and 
to use them for the building up of the church and for the service of the world 
to which the church is sent" (§5). The same idea can be found in the 1934 
Theological Declaration of Barmen, where Thesis No. 3 says: "The Christian 
church is the congregation of brothers (and sisters) in which Jesus Christ acts 
presently as the Lord in Word and sacrament through the Holy Spirit." 

2. Starting from the statements of this first basic paragraph we begin by 
asking questions directed towards the concrete situation in our church: Is the 
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mle of the ministry in our church really thought of within the framework of 
the "calling of the whole people of God"? In reality we have — in spite of 
sound biblical and reformational insights and the evoking of the Barmen 
Theological Declaration — a pastors' church (Pastor en-Kir che) where the 
church people are not only guided spiritually by their ministers, but very 
oltcn intellectually patronized by the ordained incumbents of their 
parish. 

In our church the "proportion of the gospel" and the "sharing of 
communal life" — and not the apostolic succession — are fundamental (§35). 
Not yet clarified is the question whether a singular ordination should be valid 
for a variety of commissions, or whether ordination should be repeated when 
a new commission in the church is being accepted. 

Our concrete church life is put into question by descriptions of the task of 
the congregation like these: members of the church "are to identify with the 
joys and sufferings of all people as they seek to witness in caring love. The 
members of Christ's body are to struggle with the oppressed towards that 
freedom and dignity promised with the coming of the kingdom" (§4). We are 
reminded by these words of the comprehensive service of the Christian 
congregation put in words by the Barmen Theological Declaration: "As 
Jesus Christ is God's assurance of the forgiveness of all our sins, so in the 
same way and with all seriousness he is also God's mighty claim upon our 
whole life. Through him befalls us a joyous deliverance from the godless 
fetters of this world for a free, grateful service to his creatures. We reject the 
false doctrine, as though there were areas of our life in which we would not 
belong to Jesus Christ, but to other lords — areas in which we would not need 
the justification and sanctification through him" (Thesis 2). 

3. On the basis of the fundamental explication of the calling of the whole 
people of God, we question the statement on the ordained ministry also in 
another way. In this paragraph we find sentences like these: "The church lives 
through the liberating and renewing power of the Holy Spirit" (§3). If this is 
correct, then with what right can it be said about the ordained ministry that it 
is "constitutive for the life and witness of the church" (§8)? Christ himself is, 
according to his promise, present by word and spirit in the assembled 
congregation. Where two or three are gathered in his name, he is there among 
them (Matt. 18:20). He himself gathers, protects and preserves the congre- 
gation chosen from the whole human race for eternal life through his spirit 
and word (Heidelberger Catechism, Qu. 54). 

The fundamental insight thai the whole people of God are chosen to serve 
God is not carried through in the statements about the ordained ministry. In 
spite of various references to the "active participation of all members in the 
life and decision-making of the community", which should be underlined 
clearly (§27), the ordained ministry is given an undue emphasis over against 
the community. If the Holy Spirit himself donates to the fellowship various 
complementary gifts (§5), if the Holy Spirit unites those who follow Christ in 
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"one body" (§1), is it really fitting to say then that the ordained office bearer* 

have to gather and guide the scattered people of God as shepherds? What is 

gathered and united into one body by the Holy Spirit cannot be scattered 

(S'lj! 

The clarification offered in the text: "The New Testament does not describe 
a single pattern of ministry which might serve as a blueprint or continuing 
norm for all future ministry in the Church" (§19), is not given due 
consideration in the expositions on the "forms of the ordained office" The 
ministry, as developed in the ancient church, experienced not merely an 
extension of functions, but also a new quality over against the community 
The bishop was now seen in an opposite role to the congregation, which 
finally led to the ,dea that he alone and exclusively was in possession of the 
fullness of the sacramental power of consecration, and able to authentically 
hand on the apostolic succession (§§35-36). In spite of some restricting 
remarks, the paper accepts this type of ecclesiastic office as standard The 
questions we have to ask towards the various forms of the ordained office are 
not aimed mainly against the threefold structure of the ministry and the 
functions connected therewith. These forms can be found in the Reformed 
tradition too. We ask about the evaluation of these roles: are these functions 
of equal rank, or are they connected with a hierarchical order presupposing 
various levels? According to Reformed understanding the ministry in the 
church-which certainly has to be structured according to different 
functions-should not be filled by members of the "clergy" but by the dulv 
appointed members of the people of God. As pastors, elders, deacons and 
teachers they are provided with equal rights and take care collectively at the 
local level of the presbyterial administration of the church. On the larger scale 
the same duty is ascribed to the synod for a community of consre 
gations. 6 

According to the declaration on the "Forms of Ordained Ministry" synods 
and councils have no right to exercise supra-congregat.onal or supra- 
regional leadership functions. They are merely permitted to assemble to 
express "the collegial and communal dimensions" (§27). Only the bishops are 
recognized as "representative pastoral ministers of oversight, continuity and 
unity in the church" (§29). 

4. In contrast to the attitude of the authors of the paper, the collegial rule 
of persons of equal right seems to us to be the most fitting form in which the 
calling of the whole people of God" is made real, and in which the service 
entrusted and commissioned to the whole congregation can be realized in the 
most appropriate way. 

We stress this point not only because of the biblical insight we have gained 
and the traditions from which we come, but also in view of many free 
churches sharing these structures and of the World Council of Churches 
itself, which has developed the vision of church unity in the form of a 
"conciliar fellowship of churches". 
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hi order to reconcile the widely divergent understandings of the ministry 
we laccpt as helpful what is said in the convergence document itself: "As they 
piiHiine in the effort to overcome these differences, the churches need to work 
from the perspective of the calling of the whole people of God" (§6). 

26 April 1985 
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BEM has spread throughout the whole world and churches from various 
origins and confessions have studied it as a valuable contribution towards the 
overcoming of disagreements. 

The Reformed Churches in the Netherlands together with the Netherlands 
Reformed Church have prepared a response. In it one finds considerable 
appreciation, though no secret is made of the fact that questions still exist 
especially on the part of the "Gereformeerd" tradition. 

Unclear issues 

From the introduction of the Lima texts it appears that the W 
has offered a convergence text with the intention of stimulating 
the churches. The relationship of these concepts to each othe 
not always clear. It is suggested that the churches seeking 
should be in basic agreement with each other. Mention 
ecumenical process of reception and the search for univers I 
Promising convergences, indeed even significant theological c< 
various areas have been reached. But this does not alter the f 
questions that still divide the churches have not been solved 
have not or hardly been looked into (e.g. the Pope and his card 
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• NRC: 2,700,000 members, 1,800 parishes, 1,775 pastors. RCN- 844 4. 7 mPm h p r» 823 
congregations, 1,168 pastors. This text has been prepared'follov i lg senarate 
treatment in the general synods of each church. Both churches had nominator! a 
committee of theological and ecumenical experts to introduce the BEM text to th 
different assemblies. Both synods decided to give a common resp Thp ner 1 
synod of the NRC then asked the boards for church and theology for relations win 
other churches, for liturgy, for catechism, for the relation of church and Israel and for 
the diaconate to draw up the "hervormde" contribution. In the last stage three 
sessions were held of an ad hoc committee in which four theologians of the Reformed 
Churches participated. The final proposal of this committee was dealt with in the 
synods of both churches separate!) in spring 1986. Both churches agreed with the 
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ministry, the ministry of those who are not theologically trained and do not 
work full time). 

The questions which are asked of the churchs 
aimed at a gradual reception of the texts that are 
members are asked what consequences they 
relationship and dialogue with other churche 
whether they can see these as an interpretation of the Apostles' Creed. The 
churches are also asked to what degree they will allow themselves to be led by 
the Lima text in their liturgy and in their catechetical, ethical and spiritual life 

RCN and NRC have interpreted the questions asked by Faith and Order in 
such a way that they expect an answer to the question if and to what degree 
the suggested convergence texts could stimulate a return to visible unity in the 
community of churches. 



the report. The 
text for their 
Especially important i 



Translation problems 

Certain key words in the report are difficult to translate accurately because 
they do not have a Dutch equivalent. The English word eucharist can be 
translated with the Dutch words "eucharistie" and "avondmaal"; the word 
ministry by both "ambt" and "dienst". Those people who are busy studying 
and assessing the reports should therefore carefully investigate the correct 
interpretation of the words that are used. Otherwise there is the danger that 
the report will be misunderstood and as a result the contents misjudged. 

But there is more to it than this. The word eucharist literally means 
thanksgiving. However, in ecclesiastical and theological discussions such as 
those held in the World Council, the word has a much broader meaning. It 
not only denotes the Supper of the Lord, but word and Supper are seen as an 
indivisible whole the eucharist, al / / < < unci sacrament, is 

the proclamation and celebration of God's work" (§3, italics ours). Words 
and their usage are not as innocent as is sometimes supposed. By defining 
"eucharist" as the indivisible whole of word and sacrament, a twofold 
decision has been taken: 

— in accordance with early Christian practice proclamation of the word and 
celebration of the supper form a whole which must not be divided; 

— the report looks at the worship service from the viewpoint of the Lord's 
supper in particular; therefore the worship service as a whole has a 
sacramental character; for that matter this second decision need not 

rily flow out of the first. 



Questions concerning Israel 

In the reading and studying of the Lima documents, the question could 
arise as to whether justice has been done to the unity of scripture. Biblical 
arguments are taken exclusively from the New Testament and as a result no 
special theological attention is given to the continuity of God's people in the 
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Old and the New Covenant. Those who take the Old Testament seriously and 
as a result of the dialogue with Israel are prepared to read the New Testament 
as having its origin in the Old Testament, will begin to see interconnections 
which were previous]) hidden and will encounter questions which, in the light 
of the BEM report, cannot be ignored. One could imagine, for instance, that 
the meaning of the fact that the supper of the Lord was instigated in the 
framework of the Jewish Passover could be further investigated, and that the 
offices of prophet, priest and king used in the Old Testament could be looked 
at when dealing with the structure of the church's ministry. 

Agreement on baptism in the Netherlands 

This is not the first time that our churches are preoccupied with the 
questions of baptism, Lord's supper and ministry in an ecumenical context. 
In the sixties representatives of four Reformation churches (NRC, RCN, 
Evangelical Lutheran and Remonstrant) began a discussion with delegates 
from the Roman Catholic Church episcopacy about the possibility of 
recognition of baptism in each other's churches. These discussions were 
bilateral and resulted in four agreements on baptism between the episcopacy 
and each of the four Reformation churches (1968-1974). 
The discussion in which the Dutch "Hervormd" Church was involved 
resulted in agreements which were concerned especially with the manner in 
which the baptism would take place (running water) and the scriptural 
Trinitarian formula that would be used with it. The discussion between the 
episcopate and the "Gereformeerde" Churches in the Netherlands resulted in 
an agreement on a number of biblical-theological assumptions which 
indicate the saving reality of baptism — baptism is a sign and seal of the 
unique covenant with the Triune God. As a result the connection between 
baptism and the church community becomes manifest and also the re- 
lationship between cleansing with water and purification by the blood of 
Christ. Other matters which also came up for discussion were the position of 
the person administering the sacrament, the limits to private baptism, 
whether baptism as incorporation into the body of Christ cannot be repeated, 
and the possibility of transition from one church to another. The discussion 
between Roman Catholics and Lutherans gave the consensus greater 
liturgical depth because both churches signed each other's form for baptism. 
The episcopate showed some reservation w ith regard to the administration of 
baptism in the Remonstrant Fraternity because of the Trinitarian formula. If 
this is lacking the baptism is not recognized. 

The recognition of baptism led to a renewal of the baptismal community in 
the Netherlands between the Roman Catholic Church and a number of 
churches from the Reformed tradition. This was done on the basis of a few 
documents which paid more attention to formal than theological and 
liturgical criteria. This applies to the agreement between the Dutch 
"Hervormd" Church and the episcopate in particular. To a lesser degree it 
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upplics to the agreement in which the "Gereformeerde" Churches in the 
Ni-1 herlands and the Evangelical Lutheran Church were involved because the 
lomier requested attention to the covenant as foundation of baptism and the 
liillcr wanted attention given to the liturgical form used in the administration 
nl baptism. These agreements have had effect. Examples of "twofold 
baptism", as was suggested in 1964 when Princess Irene was accepted into the 
Koman Catholic Church, have not occurred again, as far as we know. The 
mutual recognition of baptism by the churches has helped towards the 
lonnation of a kind of baptismal community \\ hose significance may not be 
underestimated. An example that can be given is that the bishops, in the 
solemnization of a mixed marriage, carry out a different policy of dispen- 
sation when a baptized member of one of our churches is involved than when 
;i Roman Catholic marries a non-baptized non-Catholic. 



Declaration on the ecclesiastically mixed marriage in the Netherlands 

Although the discussions on the ecclesiastically mixed marriage in the 
Netherlands that resulted in the drafting of a communal declaration of the 
Roman Catholic episcopate on the one hand and four Reformed churches on 
(he other (NHK, GKN, Rem. Br., Ev.Luth.) fall outside the framework 
of I he Lima reports, we would still like to note that this discussion also 
resulted in a settlement that was operative from 8 May 1 97 1 . The declaration 
assumes that the mixed marriage qualifies as a "marriage in the Lord" (see 
§3 of the Declaration). Despite the existing differences, the churches arc 
convinced that these marriages are a communion with the Lord (preamble 
of the Declaration). During the wedding ceremony the non-Catholic 
partner is involved in a Roman Catholic sacrament which he/she offers to 
his/her partner. Within the framework of the Lima reports it is not 
necessary to describe in detail what the consequences for the restoration of 
the church community would be if two estranged churches are prepared to 
carry the responsibility together for the (performance), the solemnization 
and the blessing of a marriage between two people who come from different 
church backgrounds. One should still be mindful of the fact that not 
only convergence in baptism, Lord's supper and ministry open the way 
towards more communion between the churches, but also agre 
the ecclesiastically mixed marriage. 



Discussions on the Lord's supper and ministry in the Netherlands 

Not only baptism, but also the Lord's supper and church ministry have 
been the subject of extensive and searching discussions in the Netherlands 
between representatives of the Roman Catholic Church, six Protestant 
churches and the Old Catholic Church. The results can be found in two 
communal statements on "The Celebration of the Lord's Supper" and 
"Church Ministry". 
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In the statement on the Lord's supper it was noted that a numper 
concepts can clarify its meaning, namely: the supper in Israel, 
socio-religious dimension; the relationship between the day of 
the Lord's supper; invocation of the Holy Spirit (epiklesis) (I rough 
sanctifying power the past becomes a present reality (anamnesi 
for the coming of God's kingdom (maranatha); ministry to the 
the world (diakonia). 

As thoughts and reflections on the subject of ministry 
obvious convergence of thought became apparent. One 
following: the service of Jesus Christ as origin of church min 
same time its boundary and permanent standard; the congress 
people of God; the unique ministry of the apostles which 
the missionary character of ministry; the apostolic 
substantial agreement with the tradition of the apostles, 
concrete shape in the New Testament as a commission to th< 
and especially those people in office. In the apostolic succes 
the aspect of content is never divorced from the personal 
personal aspect from the aspect of content. Those in agreement 
statements will not speak disparagingly about the apostoli 
will they feel the need to make the legitimacy of office 
unbroken chain of ministries that should be historically prova 
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Response to the Lima texts 

If one compares the first part of the Lima report about bapti 
agreements on baptism that were made in the sixties, then one 
that "Lima" has added important biblical-theological ideas 
ments on baptism that were realized in the Netherlands. Bar. 
incorporation into Christ, entry into the New Covenant, sign of the 
through Jesus Christ, participation in Christ's death and 
renewal by the Holy Spirit, etc. It is true that there is no further elaboration of 
the covenant relationship between God and man in the way that "Gerefor- 
meerd" Protestant circles deal with it and this is a pity. On the other hand the 
Lima report obviously does not intend to present a complete theology of 
baptism. 

The description in the Lima report of the relationship between faith and 
baptism with its implications for church practice is in concordance with the 
contents of a report on baptism by the Dutch Council of Churches in which 
representatives from our churches also cooperated. It suggests that the 
symbolic character of the water during baptism demonstrates the partici- 
pation of the one who is being baptized in the death and resurrection of Jesus 
Christ. 

If one reads the Lima reports against the background of the reports 
published in the Netherlands then a marked congruence strikes the eye. 
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The paragraph on baptism in the Lima report is biblically and theologically 
more profound than the agreements on baptism made in the Netherlands, 
liven though the covenant theme, which does occur in the Lima report (see 
ijl), does not play a leading role here, the point is whether that which is 
strongly professed regarding the redemptive function of baptism is not 
sufficient to restore the baptismal community. RCN and NRC are of the 
opinion that that which is strongly professed regarding the redemptive 
function of baptism is sufficient to restore the baptismal community because 
I lie faith of the church through the ages is recognizable in as much as it was 
based on the books of the Old and New Testament. Therefore, those 
churches which recognize the faith of the churches in this can acknowledge 
the baptism of the other and so the baptismal community can be restored 
and/or supported. 

The reports made in the Netherlands also show a noticeable congruence 
with the results of the study by Faith and Order in relation to the Lord's 
supper. There are six scriptural/theological pillars on which the Lord's supper 

— the supper is placed in a wider framework together with the other meals 
that the Lord shared with his followers; 

— preaching and celebration are indivisibly joined together, even though the 
BEM report puts more emphasis on the Lord's supper than on the 
preaching of the word; 

— the uniqueness and unrepeatable nature of Christ's saving work in his 
birth, life, death, resurrection and ascension into heaven clearly emerge; 

— during the celebration itself, remembrance (anamnesis) joins believers with 
the salvation brought about in Jesus Christ; 

— the Spirit is described as the one through whom we can share in the saving 
gifts of the Lord who is present at the celebration of the Lord's supper; 

— the Lord's supper is placed within the perspective of the kingdom of God. 
The theological reflections of the Lima report on the subject of the Lord's 

supper rest on these six pillars which show a remarkable convergence with a 
number of biblical starting points that are fundamental to the "Gerefor- 
meerd" tradition. One thinks especially of the uniqueness of Christ's saving 
work and the unrepeatable nature of his offer. In addition one thinks of the 
position and work of the Holy Spirit in the sacrament. Those who are serious 
about the freedom of the Spirit, whose presence is called for, should no longer 
be preoccupied with the moment and the manner in which Christ reveals his 
presence in the gifts of bread and wine. Those who profess the uniqueness and 
unrepeatable nature of Christ's offer, will acknowledge that answer 80 of the 
Heidelberg Catechism cannot be applied to those who agree with the relevant 
passage in the Lima report. 

Two additional observations can still be made. One could ask oneself 
whether justice is being done to the basic structure of the holy scriptures when 
at the congregational gathering preaching is seen as part of a sacramental 
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activity. Does not the word go into the making of the sacrament? Does it not 
precede the celebration as a matter of principle? One should ask this question 
in the realization that in our tradition many people do not really see the 
sacrament a i of salvation that feeds our faith and enriches life. 

Many people have only come to see something of this saving activity of the 
sacrament in their contact with Catholics, just as many Catholics have only 
come to realize the importance of the preaching of the word for one's 
religious life as a whole in their discussions and communal celebrations with 
Reformed Christians. In this matter there are obvious differences of emphasis 
between Reformed, Roman Catholic and Orthodox spirituality. But these 
are not so important that they should still block the way to 
communion. 

The second difference in emphasis is contained in the cosmic interpretation 
that the Lima document gives to the celebration of the Lord's supper. The 
eucharist is called the supreme thanksgiving to the Father for all that he has 
done in creation, redemption and salvation . . . (§3). It is the supreme offer of 
thanks spoken by the church on behalf of the whole of creation. Reformed 
Christians cannot easily express themselves in such a way about the 
celebration of the Lord's supper. Here the Lima report has taken over ideas 
that are borrowed particularly from Eastern Orthodox spirituality. To our 
ears they may sound speculative because, leaving the preaching of the word 
aside, it gives the eucharist worldwide dimensions. This does not mean, 
however, that there can therefore be no communion at the Table. Also for 
Reformed Christians it is an established fact that salvation through Christ 
reaches beyond the borders of our earthly life in time and space. But we must 
beware here of speculations that proceed beyond the scriptures. 

If we compare the basic theological ideas of Lima in the paragraph on the 
Lord's supper with the reports on the eucharist and the Lord's supper which 
were prepared in our country in the framework of the Council of Churches in 
the seventies, then once again the conformity in the basic theological position 
and biblical spirituality stands out. At that time our churches were very 
positive about the concept agreement that was drafted, in the assumption 
that a foundation was being prepared "for a communal celebration of the 
Lord's supper and as starting point for the development of other church 
activities" (Gereformeerd answer). It appears to us that this section on the 
Lord's supper which corresponds so well with the theological assumptions 
which are regularly to be found in our own tradition would make a good basis 
for the renewal of communion in the Lord's supper on the way to 
ecclesiastical unity. 

The section on ministry in the Lima report gave many Protestant readers a 
pronounced "Catholic" impression. This is especially due to the substantial 
attention given to questions about continuity, succession and consecration. 
The section as a whole puts emphasis on a number of items which would 
normally not be of decisive importance for Protestant churches, while on the 
other hand all sorts of typically "Protestant" problems — such as for 
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OfA^Afngk 7 beJaM thattheS6Ctl0nqi miniSy didnot <<<<n0 yg anty the real 
barriers that block the road to communion and unity between the churches. 
In order to achieve that there will need to be mor defint pronouncements 
on the normativ.ty of historical developments and the meaning of non- 
hierarchical forms of ministry. In add.tion questions such a the umversal 
Petnne ministry and (especially) the admittance of womerf to office c 
longer be left out of consideration. 
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A the position of God's people in the election of office bearers— 
the position of the elder, deacon and session in church life- ' 

— women as office bearers; 

— ministry for a limited term; 

-non-local representat.on of office bearers (primate of [he bishop of Rome). 

ft was decided to send the following answer to (he questions nosed by Faith and 

In the reports on baptism and euchanst we are pleased to recognize 
fundamental elements of the church's faith through the ages. Even though 
our churches, m some cases, would have put the emphasis differently or 
would have used different terms, we regard these reports as a i 
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towards further development of our understanding of the church and as a 
good starting point for discussions about this material with other churches. 
In the report on ministry we discovered less of these fundamental elements. It 
is true that the report offers important viewpoints which could be construc- 
tive in developing our understanding of ministry and our ecumenical 
contacts (given the fact that our churches do not have a detailed conception 
of ministry), but it does not show sufficient progress in the fundamental 
points of discussion. Therefore we cannot accept it, as we did the other 
reports. 

For many years already our churches have been involved in interchurch 
discussions which take place in the framework of the Council of Churches in 
the Netherlands. The results have shown that our churches are drawing 
closer together in the expression and experience of faith with regard to 
baptism, Lord's supper and ministry. Especially the mutual discussion with 
representatives of the Roman Catholic Church has led to convergence on 
very important issues. These discussions will be continued. 

Both the Dutch "Hervormde" Church and the "Gereformeerde" Chur- 
ches in the Netherlands have set up working groups, both nationally and 
locally, which study developments and issues in relation to liturgy, catechism, 
ethics and missions. A few of these working groups have included the text of 
the Lima reports in their programme of study and will try to make them 
usable by the congregation (e.g. in the liturgy). 

Our churches believe that it is very important that the Lima texts on 
baptism, the Lord's supper and ministry be of use to the Commission on 
Faith and Order in the work it is doing on the study "Towards the Common 
Expression of the Apostolic Faith Today". They would like to make the 
suggestion that in the above-mentioned study an attempt be made to do 
justice to the Old Testament, the Jewish background to the New Testament 
and the present Jewish tradition. They hope and expect that the work done by 
Faith and Order will result in increasing communion between the churches, 
on the road to unification. 



EVANGELICAL CHURCH 
OF CZECH BRETHREN 



Introduction 

The 23rd synod of the Evangelical Church of Czech Brethren (1983) 
expressed its gratitude to the Faith and Order Commission of the World 
Council of Churches for its efforts to express the faith of the church on 
baptism, the Lord's supper, and ordination; it accepted the Lima text as the 
basis for conversations at all levels of the church and recommended that 
work-meetings of preachers and presbyters representing all tin pi - by! ric; 
be organized where the text would be the subject of concentration. This 
stimulated a consultation which took place 15-19 April 1985, in Chotebor. It 
placed before the synod its evaluation of the Lima text. 

The interest aroused by the text both here and around the world testifies 
that the questions it deals with reached a broader perspective than would 
have mere specialized material on the problematic of baptism, the eucharist, 
and ordination. In the ecumenical community the document from Lima is 
recognized as an outstanding contribution on the way of the church towards 
internal integration and unity. 

However, if it is to serve in this sense, we are convinced that it should 
neither omit nor weaken a complex of great consequence which for us are the 
ministries of the word and the questions relevant to it; among these belongs 
the question of the authority of the scripture and its relation to tradition in 
the church. (The notion "apostolic faith" itself is regarded as dep ;ndent in 
principle upon biblical criteria.) 

We affirm the effort towards a united church which the "doct ments of 
ecumenical convergence" desire to serve. We understand this uiity as a 
fellowship of Christians under the word and at the table of the Lord and as a 
missionary and diaconal ministry of the church in the sense of Jesus' words 
"that they may all be one; even as thou, Father, art in me, and I in thee, that 
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I hey may also be in us, so that the world may believe that thou hast sent me" 
(John 17:21). This understanding grows out of our indigenous Reformation 
traditions and from our current situation. Reformation churches in Czecho- 
slovakia had a special sensitivity for the question of power (Chclcicky), which 
relativized any kind of clericalizing Constantinian notion of Christian 
universalism. The approach of the Czech Reformation is once again actual 
loday in a situation ot iadi I ccularL lion i here wc are discovering anew 
I he missionary purpose of the church. 

The Chotebof consultation produced a document which was distributed to 
all the congregations of the L\ angelical Church of Czech Brethren and whose 
text we present here. 



Baptism 

We are grateful for those places in the Lima text which aid in clarifying 
complicated questions. Among them belongs the formulation that the Holy 
Spirit is at work before, in and after baptism. 

Likewise we welcome the introduction of motifs in the notion of baptism 
which for us, until now, had been obscured for one reason or another, and the 
calling to mind of those domestic traditions which had been either forgotten 
or distorted. 

In this way the emphasis on the cosmic range of Christ's work challenges us 
to a deeper study of the scripture as it is attested to by the symbolism of water 
in baptism. The mention of renunciation, which belonged to our Reform- 
ation tradition but which has not been preserved, leads towards the biblical 
consideration of the reality that the one baptized enters into the space of the 
government of the Holy Spirit, where the power of evil and forces opposing 
God (Eph. 6:12) are broken. Through personal commitment and the 
responsibility of faith, the baptized points towards the rebirth and liberation 
of all creation. The text underlined for us as well the eschatological scope of 
baptism to which the Bible testifies. This correlates with the understanding of 
baptism as the implanting into the body of Christ, which is more than 
individual piety. And that leads to the placing of baptism into worship which 
enables the congregation to recall more often the covenant which baptism 
signifies. With grateful joy we accept the call for mutual recognition of 



We are of the opinion that confirmation (§14) is n 
which could be interposed between baptism and the Lord's supper to make 
baptism complete. For us confirmation has its place in the catechetical and 
pastoral ministry to children in the church. 

With all gratitude to the Lima document, we believe that in the testimony 
of the scriptures, there is more emphasis on the fact that baptism is the real 
incorporation of an individual into the people of Christ (1 Cor. 12:13). The 
people of Christ, however, is not a mystical/invisible entity but a concrete 
congregation. In representing the congregation, the presbyters (a question to 
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the presbyters should not be missing from the formulation of baptism) and 
the godparents (the witnesses of the baptism) bear responsibility for the one 
baptized and their function in the missionary church takes on a new meaning. 
The responsibility of the congregation towards the one baptized lies not only 
on the level of pastoral care, but in the real fellowship of faith as such. In that 
way faith confessed during baptism (or following it) loses the character of a 
mere personal confession and the subject of baptism and the congregation 
becomes the living Christ attested to in the witness of the scripture. 

In a society where the number of those who were not baptized in childhood 
forms an obvious majority, a catechumenate directed towards baptism 
receives a new relevance. We would take it as valuable assistance if the Faith 
and Order Commission could provide for an exchange of experiences in this 
area, which is an outgrowth of the missionary task of the church. 

The question of the conditions for recognition of baptism performed in 
charismatic (pentecostal) groups by the unordained is becoming pertinent for 



The use of water in baptism requires clear biblical substantiation and 
kerygmatic clarity if it is to be well understood in faith as a sign. Similarly this 
applies to the use of other symbolic forms which signify the gift of the Spirit, 
and these arc questions wc want to deal with. 

The Lord's supper 

Our conversation on the chapter on the Lord's supper brought us to the 
hope that motion towards unity implied by the text has the promise of the 
Holy Spirit and will lead us forward. The Lima text places before our eyes 
what a wealth of expressions of faith Christ fills the church with at his table. 
In agreement with the document, we can testify that also in our churches 
through discussions of its theses and through our recently published agenda, 
this wealth is becoming a reality. An underscoring is in order here of the 
pneumatological, koinonical and eschatological character of the Lord's 
table, the missionary motive (§§23, 24, 26), just like of the Trinitarian 
framework in which the eucharist is set. 

The Lima text proceeds from patriarchal traditions which are not very 
common in our church. It understands the celebration of the Lord's supper as 
the "central act of the Church's worship" (§1), while in our tradition the 
centre of worship is the resurrected Christ; the word and sacraments for us 
are only "things ministerial" — the word as the source of faith, the 
tu in i ah n ini ii in m 1 1 n thi n ( onfession 10:3; 1 1 :2, 3). 

We accept the text as it deals with the eucharist as a valuable enrichment 
and a challenge lo examine a number of significant questions according to the 
norm of the scriptures and their centra! message: justification of the sinner by 
faith and grace alone on the basis of Christ's perfect sacrifice. Christ is and 
remains the subject of the eucharistic feast; he himself is present in it (§6), he 
himself is acting there (§7). We are grateful that the treatise sees in the Lord's 
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supper "the sacrament of the unique sacrifice of Christ" and points out that 
(iod does not repeat that which was according to his intention realized "in 
I he incarnation, life, death, resurrection and ascension of Christ. . . . These 
events are unique and can neither be repeated nor prolonged" (§8). However, 
we would ask if the formulation which follows, that "in the memorial of the 
eucharist, however, the Church offers its intercession in communion with 
Christ, our great High Priest", does not place into the hands of the church 
something which belongs to Christ alone. Reformation faith is extremely 
cautious to make sure thai the perfection and singularity of Christ's sacrifice 
be neither obscured nor diminished. The above-mentioned remark about the 
anamnesis and offering of intercessions of the church can lead to such 
obscurity. As Calvin so emphatically reminds us, a life of sacrifice and praise 
can be the only response from the human side (Heb. 13:16). However, the 
centre and core of the Lord's supper remains the once-and-for-all sacrifice of 
Christ. 

The text points out that the crucified and resurrected Christ, glorified and 
seated at the right hand of the Father to whom he intercedes for us, is present 
at the eucharist. Here it would be necessary to clarify biblically (particularly 
from the Epistle to the Hebrews) the relation of faith in Christ who is 
interceding on the right hand of God in the historical event and once-and-for- 
al! sacrifice of Jesus of Nazareth. 

We welcome the calling of the "anamnesis of Christ" the very content of 
the preached word and eucharistic meal; we share the opinion that sermon 
and sacrament reinforce each other and that the celebration of the Lord's 
supper has every right to include the proclamation of the word (§12). We 
agree that "faith is required to discern the body and blood of Christ" (§13). 
All of this enables us to draw closer to our Catholic brothers and sisters and 
to overcome the consequences of the stringent language of the Heidelberg 
catechism (par. 80) on the mass. 

We are enlightened about the nature of the presence of Christ in his supper 
by the New Testament exposition of the notion soma as "person" and haima 
as "the pouring out of life". According to this, the content of the confession 
about the body and the blood is the personal sacrifice of the life of that Jesus 
Christ who is present at his table as Lord. We recommend that this biblical 
approach be adopted as the point of departure for a common interpretation 
of Christ's presence at the eucharist. It would enable the problematic of 
"elements" and all those dogmatic and philosophical notions connected with 
it, with which our forefathers from patristic times to Neo-Orthodoxy 
attempted to grasp the nature of the eucharist in categories suitable to their 
age, to be put aside. The centuries-old debate about transubstantiation and 
the permanence of the presence today appears irrelevant if we bear in mind 
that Christ's presence is given to the congregation in the entire feast and not 
only in its elements. We welcome commentary 13 of the text which is headed 
in that direction: "The deepest reality under the signs of bread and wine is the 
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total being of Christ, who comes in order to feed us and transform our entire 

All of this culminates in the formulation "the bread and wine become the 
sacramental signs of Christ's body and blood" (§15), which corresponds with 
the nomenclature used here in the sixteenth century by the Unitras Fratrum. 

We hold as adequate the witness of the scripture that the Lord's supper is 
the gift of fellowship with Christ and with each other (§19). This union 
anchored in the Holy Spirit and expressed in epiklesis liberates not only the 
individual from concentration on himself, but puts the local congregation 
into the one church of Christ. 

In our situation we relate the portions concerning the results of the 
eucharist for life in the world mentioned in §20 — §25 and §26. It seems 
particularly important to us in a situation where humanity and all creation 
are endangered. Likewise valuable is the remark that division in the church 
seriously weakens its service to the world, especially its missionary ministry 
(§26). 

We understand the reference to the saints and martyrs (§11) as a reminder 
to the triumphant church and would have rather placed it into part D "The 
Eucharist as Communion of the Faithful". The motif of the new covenant, 
only cursorily indicated in §11, in the above-mentioned context should be 
duly broadened on the basis of the New Testament. 

Our discussions underscored the clear tendency to celebrate the Lord's 
supper more frequently. In our church the decision concerning this is in the 
hands of the elders of the congregations. 

The fact that the communion "under both kinds" is taken for granted in 
the text is for us, who live in the country where the question sub utraque was 
raised for the first time in the Middle Ages and led to difficult spiritual 
struggles, encouraging and hopeful evidence on the way to convergence. 



Ordained ministry in the church 

We have concurred that the text on "ordained ministry" is also beneficial 
for the way towards convergence. The question of ordained ministry is 
complicated not only because of the number of various forms of ministry 
which have developed historically, but also and in particular because of the 
unequal theological import attributed to ordination in individual traditions. 

Together with the authors of the document we are convinced that the most 
profound basis of ministry of the church and ministries in the church is the 
movement of God in Christ towards all of humanity for its salvation (§1-4). 
That provides the normative direction for the form of ordained ministry in 
the church. Its aim is not the preservation of the church nor its rule over the 
world, but rather the kingdom of God to which we refer by the Christlike 
ministry of proclaiming the gospel and works of love. We fear that the point 
of departure clearly expressed in the introductory paragraphs is not 
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Millicicntly respected in further formulations about special ministries, and so 
■ *in- gets the impression that building up the body of Christ (oikodome) and 
i In- unity of the church are the most innate aim of the ordained ministry. 

In concurrence with the witness of the New Testament (for example, Eph. 
■I: 7 IF.) we emphasize that the resurrected Christ himself calls people to the 
ministry when he imparts special gifts of the Holy Spirit (charisms). The 
church, and that means a concrete community, acknowledges this initiative 
i A the Resurrected One. recognizes the appropriate charisms of individuals, 
.uid confirms this with ordination. Only after that fundamental presupposi- 
lion of the ordained ministry can the four criteria enumerated in §8 follow. 

The diversity of charisms in the church, however, extends beyond the range 
of ordained ministries. The call to the ministry, as the text emphasizes (§4), 
applies to all of God's people and no act of service should be underestimated 
because it does not receive ordination (§5). This mutuality (complementari- 
ness) of charisms is strengthened by the bonds of love. It guards against the 
presumption of bearers of ordination and edifies the body of Christ. 

The number of individual ministries already attested to in the New 
Testament for the diverse environment of the apostolic church points out to 
us that the forms and structures of ministry of the church and in the church 
are dynamic and flexible, however always in such a way that they remain 
forms of service, not control, and contribute to the unity, not the division of 
the people of Christ. 

We are grateful for the statement that ministry in the church has not been 
dependent only on ordained workers, but that "there have been times when 
the truth of the Gospel could only be preserved through prophetic and 
charismatic leaders" (§33). The entire church and its ministers should be 
attentive to these charismatic manifestations, for through them the re- 
surrected Christ keeps the church in spiritual motion. 

We accept the document's invitation to have understanding for other types 
of ordained ministries in the church, especially for those which in certain 
historical situations proved themselves stable and thus contributed to the 
maintaining of unity. Nevertheless, in our situation we see that it will be 
necessary to consider new ways and forms of ordination in the church, 
suitable to the activity of the Holy Spirit in a missionary situation. However, 
we are not able to suggest any ready-made model. 

We are thankful thai in the interest of convergence the document omitted 
mention of some elements which have divided and do divide Christians: the 
hierarchical arrangement of ordained ministries, papal primacy, the essen- 
tiality of apostolic succession for the validity of the sacraments, and the 
definition of ordination as a sacrament. We find helpful the remarks on the 
three methods of carrying out ordained ministries: personal, collegial, and 
communal (§26). 

In the following paragraphs we would like to indicate how our church 
community could contribute to the ecumenical discussion of these questions. 
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While for us the point of departure for church ministry is the 1 
congregation, if we understand it correctly, the Lima document c 
more on the questions of ministries in the church. 

We raised the question over the right of the designation "piest" for 
ordained ministry in the church. Although the commentary o §17 has 
clarified some obscurities, we are still apprehensive that the appfcation of 
this designation might overshadow the unique priesthood of Chrit and the 
common priesthood of all Christ's people. (Wc understand the pri6thood of all 
people as their commission to the self-sacrificial ministry c' witness, 
confession, and prayer.) 

We think that the threefold ministry in church (§19 and so on)s in some 
way preserved in a number of churches where the terms bishop, >resbyter, 
deacon are not so-called explicitly, or in cases where these terms as applied 
with meanings other than those found in the Lima text. For extnple, in 
Czechoslovakia the ministry which we could call episkope is caried out 
personally (the synodal senior, the seniors), collegially (synodal coincil, the 
seniorate committees), and communally (the synod, convents). At he same 
time we gratefully accept the remarks of the texts that its uncoiditional 
component is also concern for unity. 

We have become aware of the fact that here in our country thsprimary 
place of the ministry of the diaconate should be returned to it, as refered to in 
§31: what is involved is a ministry of love to the needy and Ioh4y ii 
congregation and the constant reminder of the fact that the churcli : called by 
the Lord to minister to the world. 

We appreciate the attempt to solve the complicated probler 
divided on the one hand as apostolic tradition and on th 

n of apostolic ministry. We share the conviction expressd n §34 that 



o apostolic tradition belongs the 



s to apostolic aith, the pr jelamati 



i Lord's 



and fresh interpretation of the gospel, celebration of ti 
baptism, the transmission of ministerial responsibility, o 
love, joy and suffering, service to the sick and nedy, unity a 
churches and the mutual exchanging of gifts he Lord bestows o 



Concerning apostolic 



e grateful that it is not cocc ived as the 
only sign of unity and the apostolicity of the church, let alme as it ; guarantee 
(§38). This enables a greater understanding among churoes whi ;h hold t< 
apostolic succession of the episcopate and those who conce/e of it a 
transmitting of apostolic faith. For us the sign of this apostolic a 
scripture and early Christian creeds; through them we are jenel with the 
church of all ages and all places. We are glad that the new tranlation of the 
Bible into Czech brought about the cooperation of the thrci types of Christian 
church. 

Regarding the ordination of women, which our church adopted ver three 
decades ago, the 23rd synod in 1983 evaluated the experience gaind from it 



upper and 
the local 
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like this: "This synod expresses its gratitude that it has been bestowed 
church to recognize that in Christ there is 'neither male nor fen\ A j , . e 
proclamation of the gospel. The synod expresses its joy that a nunrj jer '" 
sisters have entered into this ministry and that congregations are tha A kf A „ 
receiving it." However, we do not believe that before adoption of this .. A 
I he ordained ministry in our church was incomplete (commentary a A sjg y 

1 n conclusion we cannot refrain 5g ij^ 

missed a statement similar to the very instructive passage from Accra A j A 
about the mutual recognition of the ordained ministry which Vo . ' 
doubtless be helpful in clarifying these complicated questions i n 
congregations. 



conclusion w 



>t refrain from saying that in the text from L 



/ upplcnicnt o he i >y,ia advisory com i i > " iynodal Coit the 

Lima text about ordination 

The historical development of the presbyteriate from the "college w|] . 
surrounded the bishop" (§20) to the "leaders of local eucharistic co ft tics" (§21) 
is described correctly in the Lima text without a doubt. H lor us the 
question arises whether or not it was a fortunate developr AA led to the 
bishop's being deprived of the college of presbyters at A "presbyter's 
being without a college in individual communities. And s A a was a shift from 
collegial to monarchical administration which burde A ed J~ e church for a long time 
and stifled the consciousness of Christian corrj A e (congregation) as a 
fellowship. Therefore we hold the re-establishm et|t 
representatives of local congregations in Ref Of 
name of the presbytery, among others) as a st 
which should be an inspiration for other chur cl]es 



y college of laity as 
"churches (under the 
°" indispensible renewal, 
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WALDENSIAN EVANGELICAL 
CHURCH OF THE RIVER PLATE 
(URUGUAY) 



Introduction 

The Lima text on "Baptism, Eucharist and Ministry" (BEM) was received 
by the Waldensian Board which in turn sent it on to the congregations and 
presbyteries for study in accordance with synodal mandate 31/89/84. The 
Waldensian Board had previously appointed an Advisory Committee to 
study the document in depth. We should point out that we did not have the 
text in Spanish; we had to make our own translation. The text in Spanish only 
reached us in the middle of 1984, from Argentina. 

By mid- 1984 only a few congregations and presbyteries had m de a study 
of it and for this reason the company of pastors (CP) postponed its final 
analysis in the hope that a larger number of congregations might be able to 
study it and present their reports. Finally at its February 1985 ses; ion the CP 
studied it in depth and nominated a committee to draft the fin; 1 report to 
present to the European area of the Waldensian Church and to the World 
Council of Churches. 

General considerations 

Among the negative aspects we note that only a limited number of 
communities and presbyteries made a study of the document. Basically there 
are two reasons for this: (1) a language that proved difficult of access not only 
for the community but also for the more qualified of its (lay) leaders; 
(2) linked with this was its content. The community considered that it is a text 
for "specialists", which is explained by the fact that it is an internal 
ecclesiastical document dealing on the whole with matters internal to the 
church community and lacking connection with external reality, especially if 
the situation in Latin America is borne in mind. 

Nevertheless we must emphasize the positive elements that the document 
possesses. In the first place we consider that it represents an excellent attempt 
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at mutual understanding and mutual recognition of baptism, eucharist and 
ministry by the WCC member churches. Secondly, it is a valuable endeavour 
to remove the mistaken ideas, prejudices, taboos, which we have in regard to 
one another. This enables us to see ourselves as we are and reconsider our 
own thinking on the matter. 

Finally, the text marks an important milestone in ecumenical discussion 
and understandings, and challenges us to continue along the road to unity 
and cooperation between the churches. We are conscious that the road still 
lies ahead and that it is a long one. 



church than to its basis 
grounds for the 
theologically. In that 



The text on baptism 

Looking at the three documents as a whole, we find that this is the most 
acceptable, and in general terms could be accepted by our congregations. 
At any rate we think we must note the positive and negative aspects of the 
a tendency to give more weight to the tradition of the 
n the gospel. The endeavour appears to tend to give 
i of baptism rather than base it biblical]) and 
e respect, the reference to Matthew 28:18-20 seems 
introduced to safeguard its Trinitarian formula. Apart from the fact 
that biblical criticism tells us that these final verses of Matthew are of later 
origin within the primitive community, it is clear that the emphasis of the text 
does not fall on baptizing, nor in the words of the Trinitarian formula, but on 
the make disciples. 

If we relate this with §3, we see that the text falls into the danger of 
mechanicism, that is, of asserting that baptism operates independently of the 
person baptized. "Baptism unites the person baptized with Christ and with 
his people" (§2); we affirm that it is not the action in itself, but baptism 
responsibly assumed that unites the person with Christ and with his people. 
We regard as very important the statement in §5: "The Holy Spirit is at 
work in the lives of people before, in and after their baptism. . . . The Holy 
Spirit nurtures the life of faith in their hearts until the final deliverance when 
they will enter into its full possession, to the praise of the glory of God." 

In §22 we consider the term "normally" to be unfortunate and that it 
should be removed. 



The text on the eucharist 

We concur with the statement of § 1 that the eucharist is a gift, but we think 
that the passage in 1 Corinthians 1 1 speaking of Paul receiving something 
from the Lord, does not refer to the sacrament but to the teaching which he 
now wishes to share with the other believers of his time. 

Paragraph 2 appears to make statements which lead to a mechanical 
conception (as we have already noted in the previous document), in 
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affirming: "In the eucharistic meal, in the eating and drinking of the bread 
and wine, Christ grants communion with himself. [It is] God himself [who] 
acts [in the eucharist]. . . " 

We note as important the statement in §5 that the eucharist is "the 
memorial of the crucified and risen Christ. . . accomplished once and for all 
on the cross and still operative on behalf of all humankind". Likewise, when 
it adds (§8): "What it was God's will to accomplish in the incarnation, life, 
death, resurrection and ascension of Christ, God does not repeat. These 
events are unique and can be neither repeated nor prolonged." 

What we cannot accept is the Commentary to §8 when it says that "there is 
only one expiation, that of the unique sacrifice of the cross, made actualm the 
eucharist and presented before the Father in the intercession of Christ and of 
the Church for all humanity", because the sacrifice of Jesus Christ cannot be 
actualized, made actual, but only recalled (anamnesis), and it cannot be said 
that the church can "present", "offer" anything to the father, but that it is 
God himself who offers in Jesus Christ and it is the church that receives and is 
sent to bear witness to Jesus Christ among other people. 

On the other hand we reaffirm the statements that "in Christ we offer 
ourselves as a living and holy sacrifice in our daily lives. . . this spiritual 
worship, acceptable to God, is nourished in the eucharist. . . " (§10). "United 
to our Lord and in communion with all the saints and martyrs, we are 
renewed in the covenant sealed by the blood of Christ" (§11). 

In §13 we again meet with a dangerous absolutization of the eucharistic 
sacrament by attributing a mechanical value to it. The passage appears to 
indicate that if everything is done in accordance with the liturgical text and 
the right words are uttered ("This is my body. . . " etc.), the real living and 
active presence of Christ will take place. The presence of the community and 
the necessity for faith appear to be relegated to a secondary plane. 

Within the document as a whole we consider that the chapters on "The 
Eucharist as Communion of the Faithful" (§§19-21) and "The Eucharist as 
Meal of the Kingdom" (§§22-26) are the most successful, and express our 
own understanding of this sacrament. From them we stress the statement of 
§20: "The eucharistic celebration demands reconciliation and sharing among 
all those regarded as brothers and sisters in the one family of God and is a 
constant challenge in the search for normal relationships in social, economic 
and political life. . . All kinds of injustice, racism, separation and lack of 
freedom are radically challenged when we share in the body and blood of 
Christ. . . As participants in the eucharist, therefore, we prove inconsistent if 
we are not actively participating in this ongoing restoration of the world's 
situation and the human condition." And what it adds in §24: "Reconciled in 
the eucharist, the members of the body of Christ are called to be si 
reconciliation among men and women and witnesses of the joy of n 
tion [whose source is the resurrection]." Consequently: "Insofar as Chris- 
tians cannot unite in full fellowship around the same table to eat the same loaf 
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and drink from the same cup, their missionary witness is weakened at both 
the individual and the corporate level" (§26). 

On the other hand we cannot fail to express a query about the kind of 
eucharist presented by the order outlined in §27. \ll the elements of Christian 
worship are included in it, from which we conclude that it is something 
different from the biblical Lord's supper alone. 

We do not like §29 as a whole, especially when it describes the function of 
the ordained minister in the eucharistic celebration and states for example 
that he is "the ambassador who represents the divine initiative and expresses 
the connection of the local community with other local communities in the 
universal Church". The paragraph implies that the presidency of the 
eucharist is exclusively the function of the ordained minister; furthermore, 
neither the ordained minister nor anyone else who presides at the eucharist 
can "represent the di\ ine initiative", but only, as we have said, preside at the 
celebration. 

Finally, we express a doubt in regard to the terminology. Why is the word 
"eucharist" used, which refers to only one aspect of the celebration, and not 
even the most important, instead of other words which better express the 
meaning of the action, for example, "Lord's supper"? 

The text on ministry 

In general terms we consider that this is the most controversial text of all 
and the one which presents most problems for our Church. 

Nevertheless we must express our complete agreement with the first 
chapter "The calling of the whole people of God" (§§1-6), and so we fully 
share the biblico-theological basis which is given for the ministries. What is 
being defined here, in different words, is the universal priesthood of believers. 

Our main disagreement emerges with the second chapter, especially with 
the concept of "focus". In §8 it is said that "in order to fulfill its mission the 
Church needs persons who are publicly and continually responsible for 
pointing to its fundamental dependence on Jesus Christ", which is certainly 
the case; but we cannot accept the rest of the sentence: "and thereby provide, 
within a multiplicity of gifts, a focus of its unity", and still less the statement: 
"The ministry of such persons, who since very early times have been 
ordained, is constitutive for the life and witness of the Church." The ordained 
ministry cannot be the "focus for the unity of the life and witness of the 
community" (Comm. 13), because the only possible "focus" is Jesus Christ. 

We regard as inadmissible the statement I § 14) that: "It is especially in the 
eucharistic celebration that the ordained ministry is the visible focus of the 
deep and all-embracing communion between Christ and the members of his 
body." The document itself acknowledges (Comm. 14) that "There is no 
explicit evidence [in the New Testament] about who presided at the 
eucharist", although it immediately adds that: "Very soon however it is clear 
that an ordained ministry presided over the celebration." 
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Further on it is said (§23) that "a ministry of episkope is necessary to 
express and safeguard the unity of the body". Again we think it a strained 
proceeding to arrive at the unity of the church by way of acceptance of the 
ministry of the bishop. Even less can we accept the statement that: "Every 
church needs this ministry of unity in some form in order to be the Church of 
God. ..." (§23). We do not find in the New Testament a single word that 
would support this assertion; on the contrary, it appears that it was when 
emphasis was laid on one of these important ministries that dissensions in the 
community arose (cf. 1 Cor. 1:10-17). Unity will exist precisely when we 
understand that all barriers, hierarchies, differences must disappear when we 
have put on faith in Christ Jesus (Gal. 3:26-29; cf. Mark 10:35-45; Matt. 
20:25-28). 

We note §17, too, as valuable in affirming that in virtue of the unique 
sacrifice of Jesus Christ for all, "All members are called to offer their being 'as 
a living sacrifice' and to intercede for the church and the salvation of the 
world. Ordained ministers are related, as are all Christians, both to the 
priesthood of Christ, and to the priesthood of the Church." We are in 
complete agreement with the Commentary on this §17 in maintaining that 
"the New Testament never uses the term 'priesthood' or 'priest' (hiereus) to 
designate the ordained ministry or the ordained minister." Consequently we 
cannot understand — or accept — that later on this commentary itself 
maintains: "In the early Church the terms 'priesthood' and 'priest' came to be 
used to designate the ordained ministry and minister as presiding at the 
eucharist." What does this mean? That the "early Church" is of "greater 
theological weight" than the New Testament? Nor can we accept the 
explanation that in regard to the terms priesthood and priest used in this 
sense — and their alleged biblical basis in Romans 15:16 — the "meaning 
differs in appropriate ways from the sacrificial priesthood of the Old 
Testament, from the unique redemptive priesthood of Christ and from the 
corporate priesthood of the people of God" (Comm. 17). Since the coming of 
Jesus Christ there are only two possible meanings of the term, that applied to 
Jesus Christ himself (Heb. 7:22-28) and that referring to the whole body of 
Christ (1 Pet. 2:9). There is no biblical basis for attempting to establish a 
difference between the ordained ministry and the people of God in terms of 
"priesthood" and "priest". 

The same duality of criteria is applied to the forms of ordained ministry by 
the statements (§19) that "The New Testament does not describe a single 
pattern of ministry which might serve as a blueprint or continuing norm for 
all future ministry in the Church. In the New Testament there appears rather 
a variety of forms which existed at different places and times." We affirm our 
complete agreement with this and our endorsement of its biblical basis. But 
immediately it is added that: "During the second and third centuries, a 
threefold pattern of. . . ordained ministry became established throughout 
the Church." This statement and what follows is the basis for the option for 
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ihe threefold pattern of bishop, presbyter and deacon to the detriment of 
other possible forms. (We must make it clear that we are not opposed to the 
threefold form of the ministry, seeing that in general terms it is our own 
system, but it seems to us that excessive emphasis is laid on the importance of 
the "threefold" pattern, giving the impression that it is a model that all 
churches should adopt.) 

We must, however, be fair to the text, which itself counterbalances these 
statements by affirming (§§32-33) that a variety of charisms are manifested in 
the community and that in the history of the church there have been persons 
who played an important part who did not fall within the threefold pattern 
(the only important remark we have to make on these paragraphs is: what 
have the religious orders to do with variety of charisms, §32?). It is even 
pertinently stated (§23) that: "the ordained ministry, which is itself a charism, 
must not become a hindrance for the variety of these charisms." We consider 
that this is the correct procedure: to affirm the variety of charisms, in 
accordance with the operation of the Holy Spirit, and on that basis to define 
the type of ministry appropriate to the reality of each church, since ministry 
has an "instrumental" function, not an "indispensable" one, as the text 
maintains. For that amounts in fact to trying to "put the cart before the 
horse". We conclude that in view of the importance of these two paragraphs, 
they should be placed at the beginning of the text where it presents the 
theological basis of ministry. 

Chapter IV on "Succession in the apostolic tradition" refers to a number 
of interconnected concepts which need to be clarified separately and their 
inter-relation made plain. 

In regard to the apostolic tradition it states (§34) that: "The Church lives in 
continuity with the apostles and their proclamation. . . The Spirit keeps the 
Church in the apostolic tradition until the fulfilment of history in the 
Kingdom of God." It is defined in the following terms (§34): "witness to the 
apostolic faith, proclamation and fresh interpretation of the Gospel, 
celebration of baptism and the eucharist. . . etc." We are not going to enter 
into the age-old controversy about "tradition", but we do express our 
agreement with the characterization of the apostolic church (which is here 
defined as "apostolic tradition"). 

Where we must express our disagreement is in regard to the Commentary 
to §34 when it maintains that: "Within this apostolic tradition is an apostolic 
succession of the ministry which serves the continuity of the church. . . The 
ministers appointed by the apostles and then the episkopoi of the 
churches. . . testified to the apostolic succession of the ministry which was 
continued through the bishops of the early Church. . ." How can it be 
inferred so easily that: "Within this apostolic tradition is an apostolic 
succession of the ministry", that is to say, that the evangelical purity of the 
church is made to depend on the institution of the ordained ministry and not 
on the gospel? In §36 both are mentioned, together with the "life of the 
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community", but the importance attributed to the ordained ministry — to 
the detriment of the other two — is clear and obvious as "a powerful 
expression of the continuity of the Church throughout history" (§35). 

Apart from the reserves already expressed, we have a formal query to raise 
here. We assume thai the commentaries express the opinion of some churches 
and/or persons, but that when no majority consensus was reached among the 
authors of the final text, they ended up as they are, namely a commentary on 
certain sections or paragraphs which does not have the same status as the 
former. If this is so, why as we read §§34 and 35 do we find a dissonance 
produced by the introduction of the concept "apostolic succession through 
the ordained ministry"? Was it because this concept was not accepted by all, 
and consequently is incorporated as a commentary but nonetheless condi- 
tions all the succeeding paragraphs'? We affirm indeed (hat an apostolic 
church exists, the "marks" of which are well indicated in §34, but its 
"continuity" (we prefer this term to that of "succession") is expressed by 
fidelity to the gospel of Jesus Christ in its witness and work as proof of the 
action of the Holy Spirit. 

As regards "ordination" (Chapter V), we consider that an exaggerated role 
is attributed to the church. The church prays to God, commends, but it is the 
Holy Spirit who provides and ordains, and always acts freely. The church 
cannot control or orchestrate the action of the Holy Spirit. 

We regard as very pertinent the statement that the act of ordination 
signifies "an act of the whole community and not of a certain order within it" 
(§41), but we cannot accept the use of the term "sacramental sign" (§41). 
What does this mean? That the ordained ministry is raised to little less than 
the rank of a sacrament (cf. §43b)? It seems to us that §44c is the most 
appropriate and correct statement that can be made on the subject, and 
consequently we wholly subscribe to it. 

Finally, in regard to the mutual recognition of the ordained ministries 
(Chapter VI), we find two recommendations. Churches which have not 
retained the form of historic episcopate have maintained "a continuity in 
apostolic faith, worship and mission. . . " (§37) and for this reason the other 
churches are asked to "recognize the apostolic content of the ordained 
mini 'i ' .i ih h M h i ,i 

On the other hand, the churches which have retained the episcopal 
succession maintain it as "a sign, though not a guarantee, of the continuity 
and unity of the Church" (§38). (Isn't there a contradiction between this and 
the expressions "powerful expression" — §35, and "serving, symbolizing and 
guarding" — §36?) The churches which have not retained it "may ikeed to 
recover the sign of the episcopal succession" so that "the continuity with the 
Church of the apostles [may find] profound expression in the successive 
laying on of hands by bishops. . . " (§53b). 

We cannot accept this because, in short, what is being asked is that the 
churches without episcopal apostolic succession should accept it so that they 
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may feel themselves profoundly identified with the church of the 

To conclude our comments on the document of ministry, we wish to 
express our approval of the first chapter on "The calling of the whole people 
of God" (§§1-6) in which a biblical and theological basis is given for the 
ministry of all believers in relation to "the building up of the Church and for 
the service of the world to which the Church is sent" (§5). We think that this 
chapter should be followed by the section on "Variety of charisrns" 
(§§32-33). 

On the other hand, however, we find that from §7 onwards the text 
concentrates its attention on the ordained ministry in its "threefold" form, 
narrowing it even further to the function of the bishop. Continuity with the 
church of the apostles is made to concentrate (or "focus") in an institution — 
the ordained ministry — and not in Jesus Christ who, through the Spirit, 
"keeps the church in the apostolic tradition until the fulfilment of history in 
the Kingdom of God" (§34), as the text itself affirms. 

Final remarks 

We once again emphasize what we consider to be the most valuable aspects 
of the text. It compares the various traditions and theological conceptions, 
showing where they coincide and reach agreement and where differences 
persist. It expounds their views and biblical basis (on the other hand we must 
note that the depth of exposition of this basis is rather uneven). 

In its turn it suggests concrete steps to advance along the road to unity, in 
pursuit of the goal of "the common expression of the apostolic faith today". 
We think that the aspects which deserve attention have been indicated in our 
analysis of the three documents. 

As regards questionable aspects, we have already lingered over them, 
especially when examining the text on ministry. We think we made our 
dissent plain there, so that it is unnecessary to repeat it. 

We wish, however, to put some queries which arise for us and the 
reflections they prompt. 

In the first place we notice that BEM frequently resorts to expressions such 
as "the earliest Church", "the early Church", "very soon, since very early 
times". Al first sight the references arc quite vague, but if we link them with 
the analysis we made of Commentary 17 and § 19 (especially) of the text on 
ministry, we shall see that it is not so. There is a clear reference to the church 
of the second and third centuries and not just to the early church (first 
century), that is to say to the sub-apostolic, not the apostolic period. This 
leads us to think that greater theological weight is attributed to an 
ecclesiological criterion (the theologico-institutional form of the church of 
the third century) than to the biblical basis (the various "ecclesiologies" 
which may be found in the NT). We consider thai the choice made by the text 
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This leads to our second question. Why choose the church c f the third 
century as ecclesiological model? The text itself implies that in tha period the 
church became defined institutionally in regard to functions exerc sed within 
the community and the exercise of authority. This occurred in i esponse 
heretical movements that arose within the church; in other words, the church 
sought internal consolidation. 

We presume that the choice and use of the church of the third 
model in the text is in line with the intention to seek in our timp a church 
which will not be monolithic but can present "internal unity" in r 
mission. It is true thai Christendom is deeply broken and that it 
that "all may be one in order that the world may believe. . . 
motto). 

The Lima text, however, points in a direction which we do not (pink is the 
most correct one, and accordingly we put our questions, which 
basic points. 
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132. The three documents are imbued with a spirit which w 

consider "excessively sacramentalist" (we emphasized this 

with the 

texts on baptism and eucharist). Our disquiet goes furqher still. 

Is the 

sacrament as it is celebrated in our churches in itself a Ch 

concept? 

Should there be two or seven sacraments? Was it the 

Christ and 

the primitive community to establish rigid celebrations? O '. was the 

that animated them not rather the creation of "signs" than 



(and what is to be thought of the washing of the feet. . .)'\ Should 

today also leave the spirit free to give rise to other "signs " which 
would 

ii w hieh is the life and death of J :s 



d paths 



express the unique s; 
Christ? We 

consider that it is in this direction, opening out spaces a c 
for the 

expression of faith, that the church should advance, and nrtg 
narrowing 

and stereotyping the classical rutted tracks. 
133. The question of the "focus". Behind the emphasis on the ordained 
ministry and concentration on the bishop and the apostolic 



suspect that there stands the problem of "authority" within the 

community. 

Even if there is no undervaluation of the function of the 



ordained 

ministry in regard tc 



e that much emphas 



n the role of the 



and administration of the 
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pastoral functions generally. 
On the other hand, §§41 and 43b of the statement on ministry attract our 
. Is it the intention to raise ordination to the rank of a sacrament? 
e have in the not very distant future a hierarchical church with three 
n which the ordained ministry would subsume and condition the 
other two? Is this (lie model which the text is projecting for the future? We do 
not think so, but we wish to call attention to the general approach which is 
being given to the discussion of these themes which are so important for the 
life of the church. 
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We do not want to conclude our contribution solely with criticisms and 
doubts, but with an affirmative tone. As the Waldensian Church we are 
engaged in the same project as the other member churches of the WCC: to 
seek ways to unity with the sole purpose of bearing witness to the coming 
kingdom of God. Consequently the important thing is to announce that 
kingdom rather than to consolidate and affirm the church, which is only an 
instrument for attaining that goal. In this perspective the internal structur- 
ation and the administration of the sacraments cannot be made uniform and 
imposed on all the churches, for they are only means to an end, and as such, 
exist in relation to the mission of the church in a given situation and epoch. 

At the root of Waldensianism is the affirmation of a "poor, weak church" 
profoundly critical of any kind of "constantinianism". That means that the 
Church cannot depend on external political support or a hierarchical 
structure , but that by affirming a "poor and weak church" we maintain a 
church free from bonds of any kind, a church that is an instrument of the 
Spirit in order to be able to announce and live the liberating gospel of Jesus 
Christ. 

We recognize that a large part of humanity is suffering from hunger and 
exploitation at the hands of a rich minority, which in many cases calls itself 
"Christian". It awaits and needs a church in solidarity with it and sharing its 
lot. Only in commitment to and solidarity with the dispossessed and those 
who suffer, in obedience to the gospel of Jesus Christ, will the church be able 
to find the path of unity. It is on this path, not by internal hierarchical 
reinforcement, that the church will be able to advance on the path towards 
unity. Paraphrasing the biblical text, we affirm that the church must "seek the 
Kingdom of God and his justice. . . the rest will be added to it" (Matt. 6:33). 
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Preliminary remarks 

1. We gratefully appreciate the efforts of the Faith and Order Commission 
of the World Council of Churches in assisting the member churches to find 
the unity given to us in Jesus Christ. We express our gratitude for having been 
presented with the convergence statements from Lima. We understand them 
not as new texts of confession but as an attempt to focus on the main points of 
church life in which the churches represented on the Faith and Order 
Commission want to come together. We have tried to answer the questions 
asked by the former director of the Secretariat on Faith and Order and the 
former chairperson of the Faith and Order Commission in the preface of the 
Lima statement: 

— the extent to which your church can recognize in this text the faith of the 
church through the ages; 

— the consequences your church can draw from this text for its relations and 
dialogues with other churches, particularly \\ ith those churches which also 
recognize the text as an expression of the apostolic faith; 



— the guidance your church can take from this text for i1 
educational, ethical, and spiritual life and witness; 

— the suggestions your church can make for the ongoing work 
Order as it relates the material of this text on baptism, ei 
ministry to its long-range research project "Towards the 
Expression of the Apostolic Faith Today". 
2. Throughout the whole text of the Lima statement we have 

definition of the relationship between the word and the church. Act o 
our understanding the word of God, as testified in the holy scriptu 
cognitive basis of theology and of the church. Traditions, not clear r 



orship, 



missed a 
ding to 
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to in the word of God, do not have the same status for us, for example 
traditions that developed later or doctrinal statements in church law, also 
those concerning the ministry. 

It is also very important for us to make a distinction between God's acting 
in Christ and the actions of the church. Even though Christ is present in his 
members, he remains juxtaposed to the empirical church. 

We are certain that many differences and inquiries are based on these 
questions. We would welcome a continuation of the discussion. The 
following groups should be more strongly heard: free churches, theologians 
and ways of life of the churches of the "two-thirds" world, today's knowledge 
of the history of the so-called heretics and experiences from the Jewish- 
Christian dialogue. 

3. We do not want to conceal that we have difficulties with some passages 
of the convergence statements. This applies mainly to the third part, the 
statements about the ministry. We fear that there is too much emphasis on 
the ordained ministry, which we do not sec as being threefold in the sense of 
the Lima statement. Finally, we would like to point out that in our opinion 
the statements of convergence from Lima are a real help for the empirical 
unity of the church if they lead to common celebrations of the eucharist 
crossing church boundaries. It is our hope and plea to God that this will soon 



I. Baptism 

1 . To what extent can vow i i i ith of the church 

through the ages? 

134. We appreciate how, by compiling the traditions of baptism of several 

churches, as presented in the statements of convergence, the wealth 

of the 

biblical understanding of baptism is expressed (§§2-7). 
135. According to our understanding, too, baptism represents the "basic 

bond" of unity in the body of Christ, given to us by God through Christ 

(Eph. 

4:3-6; §6). 
136. Baptism in our church is also an unrepeatable act (Order of Life of the 

Evangelical Church in Hesse and Nassau No. 2; Baptism 13) 

because it 

expresses God's having turned to us once for all time in Christ. 

Therefore, re- 
possible. I 



o question God's unmerited 



grace, 
137. We emph; 

worship s 

of the 

Evangelical Church of Hcssc and Nassau No. 3; §§12 and 23). 
138. In conclusion we can assert, together with the Evangelical Church 



that baptism should be celebrated in a congregational 
:e and we have this practice as a rule (Order of Life 



Germany, that we, to a large extent, recognize in the statements of the 

baptism what has been accepted in our church as the teaching of 

the holy 

scriptures on baptism. 
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2. What consequent can von chin h ' m from < is . \ to, its relations and 
dialogues with other churches, particularly with those churches which also 
recognize the text as an expression of apostolic faith'.' 

2.1. As a consequence in our relations with other churches with whom we 
are also united by this statement, we hope for mutual recognition of baptism, 
just as we recognize baptism in other churches, when it is carried out 
according to the scriptures with water and in the name of the Father, the Son 
and the Holy Spirit (§14). 

With regard to the recognition of infant and children's baptism, this 
applies above all to Baptist churches. We hope that the Orthodox churches 
will recognize baptism as practised in our churches, even if the baptismal rites 
differ (no participation in communion) and even if the baptism is performed 
by someone who is not recognized as an officially ordained minister by the 
Orthodox Church. The interconnection between the three main topics of the 
Lima statement — baptism, eucharist, ministry — is especially apparent in 
this case. 

2.2. We emphasize the position of the statement that our one baptism in 
Christ is a call to all churches to overcome their divisions and to manifest 
their church fellowship in allowing the Lord's tabic, in principle, to be openly 
accessible to all baptized Christians. 



rship services, we have 
n the passages on the 



3. What guidance can your church take from this text for its worship, 
educational, ethical and spiritual life and w 
139. For the proclamation of baptism 

received valuable ideas for biblical w 

,n mill oi 

baptism (§§2-7). 
140. We gladly accept the suggestion that a renewal of baptismal vows, for 

example on Easter eve or during the baptism of others, may be 

celebrated. 

Such a renewal of baptismal vows could also be celebrated 

together 

ecumenically. According lo our tradition, the Sunday after Easter or the 

Sunday after the Feast of the Trinity would also be 
appropriate 



141. That baptism is viewed as a basis for participating in the eucharist 

(§14, Commentary B) is demonstrably practised in our allowing 

children to 

participate in the communion meal after having received the 

necessary 

guidance and instruction. 
142. We are asking ourselves the question how can our church better 

guarantee its missionary and educational responsibility to its own 

baptized, 



above all to avoid an indi 



of infant baptism (§§16 and 



Commentary 6). 

This can be accomplished by: 

— intensive preparation for baptism of the parents and godparents; 

— aiding in the choice of godparents; 
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— Christian instruction must not be e A . A h tn 
education in schools and connrm AA ^ e bm houW 
long growing in Christ (§8); 

— more guidance for a life based on fc " 

— deferring baptism. 

143. We consider it to be a part o A A AA spiritua| r< 
decide when their child should be ba A . A ff A & 
for children and infants during a woi A service ^ tllen tl 
the parents do not question the specie A mculjtl „ r lvlltii 
want to help him/her thankfully to a) A A acce 
a later time in life. 
144. The questions raised by othc A h h about 

baptism have given us the "PP^V^;""'™^!", 

possibility of baptizing at various ag. A tQ fmd m 

baptism for each age. There should fc A com)cliljoll 

teenagers or adults because in each t A of bni m d 

biblical understanding of baptism i, A . A AA 

3.7. We expressly confirm A '" . d h h d m 

baptismal event embrace and ^"'.V. "J. uL * u, 

(relationship between baptism and ey A This relationsll ls 

for the proclamation of baptism, v . tunfirmjIiun Uasses and f( 

youth work. In perceiving our resp A . A . A for the who 

statement emphasizes an aspect Q, f A ba tisma , understal 

demands taking the reality ot bdn ba tized more ^ 



4. What suggestions can your churc A 

Order as it relates to the material ojt 

— „ A , m m baptism, eucharist andministry 

to its long-range research project Awards the Common Expression of 

the Apostolic Faith Today"? 

145. The designation of Christia A A . A A peop|g of God (§]) A wd] ag 
the expression "Christ and his Peo\, d (| h cx , laine() with re ari 

to the significance of Israel in the tu A of salvation The , eranncil l calling 
of Israel, to whom the offer of bapti A A A mm ^ w< _ re first 

directed and continue to be, may A A concealed or substitllted b the 
existence of the church composed members from all nations 
146.We ask for more differently „ sumc SI c "L'Zl ■•"!!" u 
being used, particularly in the P a \ on " faith and ba tism". The 

document on baptism of the Lim<\ statement must be hr ased more clearly 
that it is God's action that creates A A & ^ A and makes church &nd 
human action possible. The gap be AA God a|d h |m|i bdi s mM m |c 
levelled to a relationship of num A ( .^ ^ ^ ]uiii|] iu |h with 0od 
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Otherwise baptism could be misused in part simply as admission to church 
membership and in part simply as a motivation for ethical renewal. 
147.lt is true that baptism "initiates the reality of the new life" (§7), which 

is to make an impact in the midst of our world. This should not 

create the 

impression that baptism has a "dynamic" that slowly permeates the 

whole of 

life on its own and extends itself to all nations. God's gift in baptism is 

n correspondence with human beings admitting that God is right 



in his 

judgme: 
to the 



it about the present old aeon (Luke 7:29) and submitting 



dominion of Christ seated on the right hand of God. This is what gh es 

seriousness to the proclamation of the gospel in the present; so far 
baptism is 

necessary for salvation. 
148. We ask you to examine the possibility of speaking of the baptism of 
infants, children, youth and adults without grading them. In any 

children's baptism and adult baptism must be recognized as two 
possibilities 
of equal rank. 
149. The intensified nurture of children, confirmands and youth in the 
congregation should be evaluated as the church's attempt of taking 

beyond infant baptism very seriously. 
150. Working under the conditions of a "territorial church (Volkskirche) 
in transition", we question the idea of a blessing being given when the 
parents 

decide to postpone baptism of their children; would this not weaken in 
public 
the validity given by the gospel to the baptizing of children? For this 



we are presently not in 

form for 

this type of blessing. 



position to recommend an official liturgical 



II. Eucharist 

1. To what e\kin in your < > n < nth of the church 

through the ages? 

1 5 1 .We stress the character of the eucharist as a gift of the Lord, as "an 
assurance of the forgiveness of sins" and "pledge of eternal life". It is 
Christ 

who invites us to the meal ( §§ I and 2). 
152. We agree that the characteristics of praise and joy of the eucharist are 



extolled i §§3 and 4). Here we can learn from early Christianity and 

other 

churches today. 
153. Important in the eucharistic character of the oneness with Christ is for 

us the community among the participants in the eucharist and 

sharing the 

eucharist with each other at all times and places (§19). This 

tradition may 

guard against individualism and strengthen community. We are 

1 1 1 . 1 1 1 . 1 1 1 1 

that Jesus' tabic fellowship with publicans and sinners acts as a model 

for the 

solidarity of the eucharistic congregation with all large and small 

in., i filial 

groups (§24). 
154. We welcome the view of the Lima text that the eucharist embraces all 

aspects of life (§20). We emphasize the social-ethical aspects of the 

eucharist 

as a challenge in our social, economic and political life (^21 ). 
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155. We understand anew in this all-embracing relationship the mission 
ary character of the eucharisl as participation in God's mission to the 

(§§25 and 26). Based on the eucharist, the proclamation of the gospel. 
service 

of the neighbour and a faithful presence in the world create unity. 
156. We need to rethink the Trinitarian and cosmic relations of the 
eucharist (§§4 and 23). "The world" and the "whole of 
present 
in the eucharisl; the 1'rinitarian God is active in it. 



2. What consct c Iocs your el <in this te^ lot its relations 

dialogues with other churches, partit uliirly with those churches which also 
recognize the text as an expression of the apostolic faith? 

157. As a consequence of this text, we must examine whether our 
understanding of the eucharist in term 



as broad as the convergence texts. 
158. Moreover, we must examine whether our traditional, Protestant 
understanding of the eucharist goes far enough in incorporating the 

loved and reconciled by God into the idea of the community of 

Christ 

(koinonia). The eucharist wants to make us able, strong, and ready to 

that we find peace, diminish "friend/foe" images and o 
divisions. 
159. We hope that a consequence will be mutual admission and ir 

to the eucharistic meal just as we have already expressed on the basis 

of the 

one baptism. For the sake of the unity of the body of Christ, we are 

expecting 

intercelebration very soon. Although we know full well that the 

of the churches remains a gift given by Christ through prayer, we 

do have 

before our eyes as the goal of the present ecumenical movement a 

covenant of 

historically grown churches who recognize each other fully despite 

persisting 

differences ("reconciled diversity"). 

3. What guidance can your church take from the text for its worship, 
educational, ethical and spiritual life and witness? 

3.1. As an aid in our worship life, we accept the suggestion that the 
eucharist should be celebrated frequently, if possible every Sunday, to 



e the death and resurrection of Jesus Christ (§§30-31). In some 
of our congregations weekly eucharistic celebrations are already taking 
place. We agree that the best way to unity in eucharistic celebration and 
fellowship of the churches is the renewal of the eucharist itself in the different 
churches (§28). We realize that it is not merely a question of increasing the 
number of eucharistic celebrations but much more of a deepening of our 
understanding of the eucharist and of gaining new experiences of lived 
t the Lord's table (discussions about the Lord's supper, 
eats, youth and children's work, new forms of celebrating 
together). Our eucharistic celebrations should be planned so that an 
increased participation of children, the handicapped, the sick and other 
disadvantaged is possible. 
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3.2. A respectful use of the elements of communion, which is expressed in 
the consumption of all gifts offered during the celebration of the meal (§32), 
is a result of our understanding of the meal being Christ's gift. 

/. work of Faith and 

Order as it re/ah il of this text on ha, t and ministry to 

its long-range research project "Towards the Common Expression of the 
Apostolic Faith Today"? 
160. For the ongoing work of the commission we would like to see the 

aspect of the forgiveness of sins for the individual as well as 

for the 

community more clearly stated at the beginning of future texts 

on the 

eucharist (§2) ("given for you" — both singular and plural). This 

aspect of 

the eucharistic celebration, based on a biblical heritage, is strongly 

rooted in 

the Protestant tradition. 
161. Because of the uniqueness of the sacrifice of Christ, the danger of 

confusing the congfegation's repeated sacrifice of praise vith the 

unique 

sacrifice of Christ should be avoided when using the term :; 
162. Future texts should more clearly maintain that Christ himspl 

not the church — is the giver and gift of the eucharist as 



it the 

beginning (S5 I and 2) and in the Order of Life of oi 

Church in 

Hesse and Nassau. 



' Evangt lical 



iturgy (Lima liturgy am 
of the Holy Spirit c 






163. With regard to the e 

welcome the epiklesis 

community 

and the elements of 

of the 

entire eucharistic celebration is important for 
164. The Lima texts closely tie together the eucharist and the procl; 

of the word with the idea ofanamnesis of Christ. It is necessary 



n between the word and the 
We feel that the passage about the eucharist being the central 
worship service (§1) is in need of interpretation. The celebrati 
eucharist continues to be the necessary central act of the worship 
far as the proclamation of the word and sacrament together c< 
promise of the presence of Christ. The worship service and the celt 
Christ's meal remain in an indivisible relationship. They shou 
juxtaposed: the worship service and the eucharistic meal, each 
itself, refer to each other. 



1. To what extent can your church recognize in this text die faith of the church 
through the ages? 

1.1. We stress the calling of the whole people as the starting point for 
considering ministry in the church (§6). All who have been baptized are 
bearers of different ministries, no one is without a gift. The unity of the 
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s is founded in the calling of the one people of God, in the 
one sacrifice of Jesus Christ for all and in the work of the Holy Spirit uniting 
Christians into the body of Christ, which is understood as God's witness in 
the one divided world. 

165. We welcome the emphasis on the variety ofcharismsin the 
community of the church. The ordained ministry should promote 

charisms (§§19 and 32). It serves the charisms and therefore 

serves the 

building up of the body of Christ (Eph. 4:1 Iff.) and represents the focal 

point 

for the unity of the body. 
166. We see the necessity for having ministries of leadership and guidance 

in congregations and in the entire church. However, no hierarchy 

among the 

ministries or in the ordained ministry should originate from the 

different 

ministries (§§8 and 9). 
167. We agree with the presentation of the apostolic tradition (§34), 

although the succession of bishops, in our view, can only be a sign 

of the 

n with this tradition (§34). 



2. What const qui i r from this text lot its i eJations and 

dialogues with other churches, particularly with those churches which also 
recognize the text as an expression of the apostolic faith'.' 

168. As a consequence we are hoping for a mutual recognition of the 

ordained ministry, for instance also the ordination of women. The 

whole of 

the biblical witness simply does not allow such a weighty difference 

between 

women and men in the church. 
169. It is obvious (simply from the length of the text) that the greatest 

difficulties for the empirical unity of the church lie in the area 

of the 

understanding of the ministry. Here we must work intensively. 

The 

ecumenical recognition of the s; 

mentioned 

in this statement also depends < 

ordained 

ministry (baptism with the Orthodox, eucharist with the Orthodox and 

Roman Catholicism with regard to Protestantism). According to 



;, baptism and eucharist, 
1 recognition of the 



understanding, every ordained n 



try der 



s from baptism a: 



other way around. 
170. In some points we certainly have different ideas about the ordained 
ministry than our Catholic and Orthodox sister churches. We recognize 
their 

ministry as a ministry of Christian proclamation of the word and 
adminis 
tering of the sacraments. If this recognition is lacking, then the very 



of a church is being contested by other churches 



3. What guidance can your church take from this text for its worship, 
educational, ethical and spiritual life end witness? 

3.1. The reference to the ministries, especially mentioned in the Lima 
paper, leads us to ask ourselves along with the Evangelical Church in 
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Germany if we have in fact created a monopoly for the ministry of the 
proclamation of the word through the ordained minister. 

3.2. It is important for us that there is no hierarchy of qualities among the 
ministries, because in our tradition the participation of non-theologians 



(laity) in leading the congregations and the whole church i: 



ential. Our 



church synod, the highest directive body in the church, is comprise d mostly of 
lay people (2/3), as specified in the church's constitution. When ve hear the 
word "presbyter", we usually think of lay members of church coi ncils rather 
than of ministers of different ranks. Deacons and deaconesses havs their own 
professional status not derived from the ordained ministry of a pastor, and 
perceive their own tasks of service in the church. 

4. What suggestions can your church make for the ongoing work q "Faith and 
Order as it relates the material of this text on baptism, cucharist and ministry to 
its long-range research project "Towards the Common Expression of the 
Apostolic Faith Today"? 

Our wishes for the ongoing work of the Commission have grown out of our 
reflection on our understanding of and the reality of the ministries in our 
church: 

171. We would like to see more emphasis placed on cooperation with non- 
theologians (laity) in directive bodies. The synodal element is lacking for 



n of the 






the Lima text. In this way the biblical traditi 

people of 

God and the preliminary character of church doctrine and 

structures are 

neglected (2 Cor. 4:7). 
172. We would like a coordination of the ministries according to their 

function without theological glorification, i.e. no hierarchies. This 

applies to 

all ministries in the church. The biblical lexis critical of authority and 

power 

(for example Matt. 21:24ff) also apply to the ministries and functions 

of the 

church. 
173. Wc cannot see thai cither the unity of the church or an authentic 

interpretation of doctrine is guaranteed in the papal office alone. 
174. The office of the episkope, of "supervision", of visitation is important. 

This office in oui hun h i i I mi lislci 1 in a collegial manner and 

the laity (§26 and Commentary). 
175. We would like to see more clearly maintained that the call to the 
people of God, the priesthood of all believers, is the starting point 



for a 



understanding of s 



n the church. The biblical 
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a great variety of gifts of grace and 
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Introduction 

1. The Westphalian general synod welcomes the convergence document of 
the Faith and Order Commission of the World Council of Churches on the 
subjects of baptism, encharist and ministry. 

We are gratified to see the extent of the agreement on central issues of 
Christian faith and life expressed in this text and the wealth of thought- 
provoking ideas from other churches which can help enliven our worship 
s and liturgy, 
see in this text an impressive description of the dynamic way in which 



the churches are drawing closer together. 

When we speak of the "reception" of this text, we do not mean merely the 
official response of the highest body of the church government to the Lima 
text but rather a process in which all church members can participate. Thus in 
our opinion it is not sufficient for "the highest appropriate level of authority" 
to provide a response. Accordingly, many of our local congregations and 
district synods have demonstrated by working with the Lima text that they 
wish to participate in this process. Since 1982 they have occupied themselves 
with this text and have provided important ideas for the following response. 
The general synod as such concerned itself with the document at its meetings 
in 1984 and 1985. 

In this way we have started down the path of listening to the witness of 
other churches, including those not having their roots in the Reformation. 
We ask the Commission to continue in the work it has been doing, in order 
that the unity of the church may become increasingly manifest and the 
fellowship in faith and life the churches have already achieved may be 
deepened. 

2. Evangelical Lutheran. Evangelical Reformed and Evangelical United 
local congregations are joined together in the Evangelical Church of 



00,000 mem 1 i ti 



138 Churches respond to BEM 



nenbers i 



jf faith of 
(fcC) of the 



felbwship in 
"ur damental 



!3vangeli- 



Westphalia. The church, its local congregations and its 
exhorted "bowing under God's word to serve the unity of the 
basis of their own confession and thus also to listen to the witi 
the other Reformation confessions" (Church Constitution 
Evangelical Church of Westphalia, Fundamental Article IV). 

In 1973 the general synod subscribed to the Leuenberg Aj A 
committed itself to fellowship with ihc signatory churches. This 
word and sacrament goes beyond the "listening" required by 
Article IV. In it we recognize an expression of the ecumenical esse 
church. Through the Evangelical Church in Germany (EKD), the 
cal Church of Westphalia partakes in the ecumenical fellowship of the 
churches of the world (CC, Article 3). We are grateful for the enrichment we 
have experienced in this fellowship. We recognize our obligation to further 
this fellowship and to make our contribution to it. 

3. Thus we make our response: 

— in the realization of the fellowship we have hitherto been granted; 

— with the intention of also listening to the witness of faith of those churches 
which do not have their roots in the Reformation; 

— in the hope that bowing under God's word will lead all churches "towards 
the common expression of the apostolic faith today" and will help them 
along the path to full fellowship (p. x, preface to the Lima text "Baptism, 
Eucharist and Ministry", Faith and Order Paper No. Ill, 1982). 

The basis for our response is the question of the extent to which the biblical 
witness and the fundamental concern of the Reformation confessions as well 
as the latter's historical impact find expression. 

For this reason our responses concerning baptism, eucharist and ministry 
are each divided as follows: 



176.C! 



aforo 



177. points of agreement with the Lima text; 

178. questions the Lima text poses us; 

179. our counter-questions and reservations. 

We close our statement with an answer to the four questions posed by the 
Faith and Order Commission (cf. p. x, preface to the Lima text). 



Baptism 

a) Criteria 

180. Our understanding of baptism is founded upon the promise God gave 

us along with baptism, as expressed in Matthew 28:19 and Mark 

16:16. We 

thus understand baptism as a washing of renewal in the Holy Spirit (Tit. 

3:5); 

in baptism we are buried with Christ, so that we might walk in newness 

of life 

(Rom. 6:4). 
181. The Leuenberg Agreement summarizes our understanding of baptism 

in the following words: "Baptism is administered in the name of the 
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In bapti sm > Jesus Christ 
and of the Son and of the Holy Spirit with wa" ' . . fellowship of 
irrevocably receives man, fallen prey to sin and """ " p 0wer o f his Holy 
salvation so that he may become a new creatu A ' ° A of f. t b 5 to daily 
Spirit, he calls him into his community and to * " .,. s published in 
repentance, and to discipleship" ("Leuenbcrg " ? A Lutheran World, 20, 
1973, pp. 347-53, paragrfP" J' tie accordingly: 

3. Our church constitution describes our b a f s 5! j A - commandment in 
"Holy baptism is administered in accordance wi 1 three times over the 

the name of the Triune God, whereby water is P°'J head of the person to be 
baptized (CC, Art. V m "' dm the cou rse of 

"As a rule, the children of Christian parents are J| .■> the first 
few months after their birth" (CC, Af ' " AA 



Baptism at a later time 


is also possible (cf. A ' 


' ' been baptized and 


"In the confirmation se 


Tvice, the children, A ° 


, confess with the 


have received religious in: 


struction, trusting in 


, A J\ 


congregation their faith i 


n the Triune God" ( , ' . 


Vjt is not our doing 


This baptismal practice 


is based on the insi£ _ v ? p 


*\ and that therefore 



. chj j s tjan church 



understand 



b) Points of agreement 

1. We confess that baptism is a gift of the Tr< lme 
we are incorporated into the body of Christ a s '£ e 

2. We agree with the view that for this reaso* 1 
has been commissioned to practise baptism (§'". 

182. We point, as does the Lima text, to holy S C "I 

understanding of baptism. 
183. We testify to the connection between bapt ls 

baptism as "lifelong growth into Christ". W 
call to common responsibility and common W 1 r bantism when ii 

5. We affirm the invitation to mutual reco#""" >n il ° with and 
administered in the name of the Triune GO" ation by the parents 
confession of faith is made in the presence of th Ac0 ° ,?■ . /xcisn 

fip candid \Si>' J A 
(and, if applicable, by the godparents) or by P , m understood 

6. We consider it to be of great importance ""7. hclylJ \d be interpreted as 
an unrepeatable act and we reject any practice A 

"re-baptism" (cf. §13). 



c) Questions posed us whether w 

1. We accept the question for consideration "' A e 

\\ illing to regard infant, child and adult b* a P 



ought n 



that baptism must 
' (§12 Commen- 
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of baptismal practice. We expressly agree with the 
in any case be understood as "God's own initi 
tary). 
184. We learn from the Lima text that baptism "needs to be constantly 

reaffirmed" (§14 c. Commentary) and that this could be done by 

renewing the 

baptismal vows. 
185. We also learn from the Lima text that "the symbolic dimension of water 

should be taken seriously" (§18) and that the gift of the Spirit 

should be 

signified more clearly in additional ways (by the laying on of 

hands, by 

making the sign of the cross) (§19). We do not practise 

chrismation, for we feel it could distort the view of the fundamental 

of baptism. 
186. We consider the reference in §20 to the "new identity as sons and 
daughters of God, and as members of the Church" acquired through 

to be very important. We consider it imperative that in addition 
to the 

parents and godparents the whole congregation be reminded of 
this new 

lidity here and of their responsibility for those 

: will attempt "to provide an environment of 

sen ice" (§12), in order to avoid the danger of "indiscriminate baptism" 
(§16). 
187. We allow ourselves to be reminded that baptism has ethical impli 
cations. It has a dynamic which embraces the whole of life. Through 
baptism 
we are called not only to personal sanctification. As baptized persons 

also challenged to strive for the realization of the will of God in all 

realms of 

life (cf §§4, 6 Commentary, 7, 10). 
6. We agree that by its very nature baptism brings the person baptized into 
the fellowship of the Lord's table and is on the other hand the prerequisite for 
participation in communion. Although we cannot consider baptism to be 
incomplete if (e.g., in cases of infant baptism) participation in holy 
communion does not immediately follow the act of baptism (§20), and in our 
usual practice confirmation is prerequisite to participation in holy commun 
ion, we have nevertheless begun experimenting with allowing baptized 
children who have grown up in the church fellowship to partake of holy 
communion before confirmation after receiving appropriate instruction and 
guidance. This could help make manifest that through baptism one is 
incorporated into the body of Christ gathered around the Lord's table (cf. 



identity and its v; 
baptized (§23): W< 



Eucharist §19 Commentary), since we, too, regard participation in the 
eucharist as a reaffirmation of baptism" (Preparatory Committee for the 
EKD-Synod 1983, "Gesichtspunkte fur Stellungnahmen zu den 
Konvergenzerklarungen . . .", EKD Texte, 7, 1983, B. II. 5). 

7. At the same time, however, this of course makes it necessary that we 
reconsider the significance and special character of confirmation, which up to 
now has taken place at the end of a period of instruction through the church 
and upon the confession of faith by the confirmand as the rite of admission to 
holy communion and to the rights and obligations of full members of 
the 
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congregation (§£14 and Commentary) (EKD: "Gesichtspunkte 
II. 6). 



d) Counter-questions and n 

188. The use of the term "baptism of believers", limited to the baptism of 

adults (cf. §§11, 12), does not aid convergence in the 

understanding of 

baptism. In our opinion, infant baptism is not devoid of belief. 

It is 

administered in the midst of the congregation, which confesses its faith 

in the 

Triune God, and it is oriented to the acceptance of the salvation 

granted in 

baptism (§12). 
189. It should be made more explicit that even as "our human response" to 

God's gift to us (§8), baptism is riot a second step which we ourselves 

but is rather effected by the Holy Spirit and thus made possible by 



jn is founded on God's pron 
(Mark 14:22-24 and parallels; 1 



Eucharist 

a) Criteria 

190. Our understanding of c 

expressed in the words of in 

Cor. 11: 

23-25) that Christ himself will be present with those who in faith 

partake of 

bread and wine. 
191. For a long time, celebrating communion with congregations of other 

confessions was absolutely unheard of for many congregations in our 

church. 

As a result of the Arnoldshain Theses of 1957 and the agreement of 

the 

Reformation churches in Europe (Leucnbcre: Agreement) of 1973, we 

witness together: 
"In the Lord's Supper [celebrated in conformity with the words of 
institution] the risen Christ imparts himself in his body and blood, given up for 
all, through his word of promise with bread and wine. He thereby grants us 
forgiveness of sins, and sets us free for a new life of faith. He enables us to 
experience anew that we are members of his body. He strengthens us for 

"When we celebrate the Lord's supper we proclaim the death of Christ 
through which God has reconciled the world with himself. We proclaim the 
presence of the risen Lord in our midst. Rejoicing that the Lord has come to 
us, we await his future coming in glory" ("Leuenberg Agre> 



and 16). 

3. In our tradition the assurance of the forgiveness of s 
particular emphasis: "What is the use of such eating and drinking? We learn 
that from these words: 'Given and shed for you for the forgiveness of sins'; 
namely, that in the sacrament we are given forgiveness of sins, life and 
salvation through such words; for where there is forgiveness of sins, there is 
also life and salvation" (Luther, Small Catechism, "Fifth Main Part, Second 
Point"*). 
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"It means ... to accept the whole of Christ's suffering and death with a 
believing heart and thus to receive forgiveness of sins and eternal life" 
(Heidelberg Catechism, "Question 76"*). 

4. Our church constitution directs us to celebrate communion as often as 
possible in worship services (or with the sick and invalids at home) with those 
who have received instruction in the sacrament and have professed their 
faith. It emphasizes the value of proper spiritual preparation (confession of 
sins)(cf. CC. Art. 179-182). 

This communion practice is based on the insight that (here, too) it is not 
our doing which makes communion and that therefore first and foremost it is 
God's action and not the church's action which is decisive. 

b) Points of agreement 

1. In many cases the Lima text takes up, sometimes even using the same 
wording, the witness of the Arnoldshain Theses and the Leuenberg 
Agreement. 

We agree that in communion Christ: 

— "stands at the heart of the celebration" (§13); 

— "grants communion with himself (§2); 

— "invites to the meal and presides at it" (§29); 

— grants "the forgiveness of sins" (§2), thus "fulfilling the promise contained 
in the words of institution" (§14 in connection with §2); 

— liberates us for witness and to a new ethics (§§24fi); 

— unites to "communion \\ ilhin ihc bodv of Christ" and thus of the whole 
church (§19); 

— guarantees the final coming of the kingdom of God (§22). 

192. We consider the fact that the discussion of the Lord's supper takes the 
worship service as its starting point and that frequent 

communion is encouraged to be highly important (§3 1 ). 
193. We share the desire for "a greater measure of eucharis ' 
among" the churches (§33) on the basis of mutual ur 
which 
grows from common faith. 






c) Questions posed u, 
194.The Lima text 



inks ihc 



vith "the 



s v. Inch 






recorded as sharing during his earthly ministry" (§1) and compxhends it 
whole as Trinitarian: as "universal communion in the body of Christ", as 
offering and hymn of praise to the Creator" and as "a kingdom of 
love and peace in the Holy Spirit" (§4). We see here a broadening 



deepening indicated by scripture of our understanding of d 
195. In the context of the concept it proposes, the Lima text emphasizes the 

ten hari (than! i ing) [nth euchari i the world, which God 



reconciled with himself, is present. As the representative ot a world 
not yet able to do so, this world which has already been reconcil 
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renewed in Christ sings God's praise in thanksgiving and adoration. We 
gratefully accept the idea of the universal scope of the eucharist, of already 
being able to join in in the eternal song of praise of the world renewed by 
God. 

196. Particularly in its clarification of the anamnesis or memorial of Christ, 
the Lima text refers to Christ's ministerial offices (cf esp. §8). Usually, 

mention them only when speaking of Christology. We gratefully accept 

this 

indication of their significance for the understanding of the Lord's 

l')7. Epiklcsis is the invocation of the Holy Spirit. We accept the reminder in 
the Lima text (§16) that this invocation refers to "the whole action of 
the 

eucharist". This invocation grants us the possibility of overcoming 
the 
difficulties traditional to Western Christianity concerning the 



(§14 Commentary). 
The "epikletic" understanding of the whole action of the eucharist enables us 
to extend the liberation from the fixation on the elements achieved in the 
Leuenberg Agreement. Is it not possible that the emphasis on the invocation ol 
the Holy Spirit in the eucharist (epiklesis) could help the churches develop a 
more common understanding of ministry? 

5. The Lima text calls attention to the fact that "the eucharist embraces all 
aspects of life", that it is directly related to the diaconal ministry of the 
congregation and is the basis for "solidarity in the eucharistic communion" 
(§21). "The eucharistic celebration demands reconciliation and, sharing 
among all those regarded as brothers and sisters in the one family of God and 
it challenge in the search for appropriate relationships in social, 
c and political life. ... As participants in the eucharist, therefore, 
we prove inconsistent if we are not actively participating in this ongoing 
restoration of the world's situation and the human condition" (§20). 

We expressly agree with these statements and regard them as a confirm- 
ation of the articles on communion in the Leuenberg Agreement. 

198. The Lima text places great emphasis on calling to mind the Triune God 
in the "eucharistic liturgy". We must ask ourselves how we can better 
comply 

with this desire in our celebration of communion. 
199. "It is in the eucharist that the community of God's people is fully 

manifest" (§19). 
We must critically ask ourselves whether all of the expressions of life in out 
church are thus related to the worship service and vice versa (cf. 1 Cor 
10: 16). 



d) Cow 



■r-questions and reservations 
cannot agree with the exclusive u 



"eucharist". The 



terms "the breaking of bread", "the Lord's supper", 

equally adequate expressions of what happens. The exclusive use of the term 

"eucharist" could convey the impression that the church, rather than Christ, 

is acting. 
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2. An understanding of communion in conformity with the words of 
institution cannot ignore that in addition to the bodily eating and drinking 
the words "given and shed for you for the forgiveness of sins" are "the main 
part of the sacrament" (Luther, Small Catechism, "Fifth Main Part"*). Is the 
eucharist really being understood as the gift of renewal when this funda 
mental aspect is ik '. pi ifii ill cl boralcd? W< uggcst that "the eucharist as 
meal of forgiveness" (cf. §2) be treated in a separate section. 
200. The statement that the celebration of the eucharist "continues as the 
central act of the Church's worship" (§1) requires interpretation 
through §12: 

the preached word and the cucharistic meal arc intimately related. 
In the 

preaching of the gospel and in communion, Jesus Christ gives 
himself. 
201. Does the formulation "It is in virtue of the living word of Christ and by 
the power of the Holy Spirit that the bread and wine become the 
sacramental 

signs of Christ's body and blood. They remain so for the 
purpose of 

communion" (§15) not place in question the proclamation character 
of the 

words of institution (§§3, 7, 12) and ascribe to the elements a 
permanent 

sacramental character (cf. also §32)? 
Since Christ's presence is central to communion, in our understanding any 
independent significance of the elements bread and wine is impossible. 
202. Anyone who does not admit members of other Christian confessions to 
n denies the unity of the body of Christ. The formulation 



y to §19 does not express this with sufficient clarity when it 
fest". Differentiated information ought to be 
s for any refusal to admit others to communion. 
se their efforts towards 



the phrase "les 

concerning the 

The 

churches should be called upon 



eucharistic hospitality. 
203. Although the difficulties in Western Ch: 
n (§14, Commentary) cai 



ity concerning the 
through a recovery 



epiklesis of the Spirit when a 

worship 

service has an "epikletic" character, i 



paid to the fact that the whole 
must nevertheless be pointed o 



the document on the eucharist did not get beyond the division of the 

epiklesis 

into an epiklesis for the elements and an epiklesis for the people (§§ i 



15). 

The thesis that the whole action of the eucharist has an "epikletic" 

character 

(§16) is not consistently upheld. 
We consider it problematic that among other things the Lima text 
continues to presuppose the epiklesis for the elements (and that this is too 
obvious to be overlooked in the "Lima liturgy"). Paragraph 14 
concentrates too much on the transformation and the recipient of the 
elements. 



1. Although there are some differences of opinion between the 
Lutheran, Reformed and United congregations within our church 

concerning their 
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understanding of ministry, we all agree that it is "the ministry of reconcili- 

alion" (2 Cor. 5:18) rather than the order of ministry which is constitutive to I 

lie church. 

204. Our view is oriented to the biblical witness, which knows no uniform 

e of ministry. Instead, it subjugates the ministries and charisms of 



i he 
congregat 



the 



o the gospel. Ministrie 



e their binding force froi 



gospel. Their form must meet the requirements of the times (cf. The 

Barmen 

Declaration, 1934, Thesis III). 
205. Accordingly, Article 1 of our Church constitution states: "In commit 

ment [to the Gospel of Jesus Christ, the Lord of the Church] and in 

the 

freedom based thereon, [the Evangelical Church of Westphalia] 

confers its 

ministries, exercises its governance and fulfills its other tasks." 
Concretely, the statement is made: "The ministry of word and sacrament is 
performed principally by ordained ministers. This ministry can be conferred 
on either men or women" (CC, Art. 18). 

The governance of the church at the different levels and the oversight of the 
congregations is carried out by collegia! bodies (presbyteries, synods, church 
government) consisting of ordained and non-ordained church members (cf. 
CC, Art. 54, 113, 137). 



b) Points of agreement 

206.We are in agreement with the Lima text that God the Father calls his 

people through Christ in the Holy Spirit and that the church lives through 

the 

liberating and renewing power of the Holy Spirit (§§ 1 . 2). 
207. Along with the Lima text, we, too, welcome the fact that it is possible to 

speak of ministry only in the context of "the calling of the whole 

God" (§1). Although the ministry of preaching the word and 
administering 

the sacraments is at times vis-a-vis the congregation, its place is 
nevertheless 

within the congregation. 
208. We welcome the conclusion that manifold charisms are bestowed on the 
people of God through the Holy Spirit and that the ordained ministry 

build up the church and carry out its service to the world only in 
community 
with them (§5). 
209. We welcome the fact that the tasks of the ordained ministry are defined 
by the basic dimensions of the calling of the people of God. The 
ministry 
serves the building up and gathering of the community, its witness 



proclamation and its caring ministry in the whole world (§13). 
2 10. We welcome the fact that on the one hand the "specific 
authority 
and responsibility" of the ordained ministry is mentioned (§9), 

"assemble [s] and build[s] up the body of Christ by proclaiming and 

teaching 

the Word of God, by celebrating the sacraments and by guiding the life 

of the 

community in its worship, its mission and its caring ministry" (§13), 

and that 

on the other hand "these tasks are not" to be "exercised by the 

ordained 

ministry in an exclusive way" (§13 Commentary). 
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21 l.We affirm the understanding of apostolic succession formulated in the 

Lima text. We, too, confess that the church can live only "in 

continuity with 

the apostles and their proclamation" (§34) and that for that 

reason "the 

ordained ministry has a particular task of preserving and 

actualizing the 

apostolic faith" (§35). We subscribe to the opinion that "the 

primary 

manifestation of apostolic succession is to be found in the apostolic 

tradition 

of the Church as a whole" (§35). 
212. We share the view that certain designated persons are 

(through the laying on of hands) for the ministry of proclamation 

administering the sacraments (§3')). We, too, understand ordination 



n by God and the community " ( §40). It takes place in a worship 



(HI). 



cj Questions posed us 

l.Thc Lima text leads us to consider in more detail the relationship of the 
ordained ministry to the other offices and ministries involved in congrega 
tional leadership and diaconal work, as well as to the charisms given the 
congregation. The elevated position of the ordained ministry must not be 
allowed to detract from the necessity and dignity of the other offices and 
ministries nor of the charisms. 
2 13. We accept the question of whether we ought not to reorganize the forms 

of the diaconate being exercised in our church and establish it as a 

defined 

ministry of the church (cf Eucharist §21 and Ministry §31). 



2 14. The Lima text points out that the "ordained ministry 

exercised in a personal, collegia! and communal way" (§26). We ai 

of over-emphasizing the personal dimension of the ordainec m 
2 15. We learn from the Lima text how important the promise ar 
of the Holy Spirit are for the understanding of 



uldbc 



ordinatioi 
(§§39ff). In o 



, this has not always been kept it 



sufficient defmitiveness. 
2 16. The Lima text reminds us that church ministries are not first and 
foremost functions governed by carefully laid-out regulations but are 

a gift of God through the Holy Spirit. 
217. In agreement with the Lima text, we recognize that there is no New 
Testament basis for limiting the ordained ministry to the triad of 



bishop, 

presbyter, deacon (§§19-25). However, in the structure of the 

ordained 

ministry developed in §19 we see the basic dimensions of the ministry 

has been given to the whole congregation. We recognize the task of 

helping 

these dimensions find expression in the church as a service community 

the priesthood of all believers. 
2 18. We particularly find ourselves confronted with the question of whether 
the ministry of episkope in the church (care that the proclamation, 
life and 

service of the church remain in agreement w ith scripture and 
confession and 

within the community of the whole church today) ought not be 
strengthened 
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at all levels of the church. This ministry for the unity of the church (§§20, 23) 
gains significance in the face of considerable differences of opinion and deep- 
running controversies at all levels. 



<l) Counter-questions and re 

219. The Lima text treats baptism, eucharist and ministry as mutually 
dependent signs for the recognizable unity of the church. However, 



imprc 
the 



t be avoided that 



i to proclamation and 



sacraments, the ordained ministry is also constitutive for the church. 
220. Despite the biblically oriented statements on the calling of the whole 
people of God (§§1-6), it is possible to gain the impression that the 
ordained 

ministry is constitutive for the church (§§8, 14). Although the 
ordained 
ministry has an important function, it must not be allowed to stand 

l\. I ecu 

Christ and the faithful (cf. § I 7). In our tradition wc put it this way: the 
focus 

for unity is Christ alone in his word and sacrament. 
For this reason we are unable to concur with the special theological 
qualification of the ordained ministry (the representation of Christ through 
the ordained minister as put forth in §11). 

221. We are unable to support the conclusions of the Lima paper concerning 
the threefold pattern of ministry. It should speak much more freely of 
the 



variety of office-, and 

(Ami) 

places the emphasis on being 



the church, whereby the term "office" 
commissioned to a service and the 
(Dienst) on carrying out this task. * * In our understanding, the 



"office" automatically includes the rite vocatus. 
222. We would have preferred it if the Lima document had expressed more 
clearly that corresponding orders of church offices and services 
(ministries) 

must not be a necessary prerequisite for the mutual recognition of 
churches 
as churches (cf. Augsburg Confession, VII and XV). That which 

church a church is not dependent upon its order of ministries. A 

particular 

order of ministries does not bestow a higher quality upon a church. 
For this reason, one should make a clear distinction between the 
theological and the structural levels. We are one in the "ministry of 
reconciliation". Freedom, on the other hand, should be allowed to reign 



where structures are concerned. If the apostolic tradition in the sense of a 
succession of word and sacrament is the common basis (§34), it should be 
possible for the churches to recognize each other independently of the 
structure of their ministries (EKD: "Gesichtspunkte . . .", D. III. 5-7). 

5. The New Testament does not dictate any particular church order (§19). 
However, all churches trace the basis and structure of their ministries to the 
New Testament. The presbyteral-synodal system of government is also based 
on scripture. 



) English a 
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We request consideration of whether ii might not be possible through joint 
deliberations on ministry to reach a similar convergence between churches 
with episcopal, presbyteral-synodal and congregational systems of govern- 
ment as has been reached in the Lima text in the statements concerning adult 
and infant baptism between churches of the corresponding traditions. 

The reason we make this request is that the Lima text calls upon those 
churches without the episcopal succession to subscribe to "the orderly 
transmission of the ordained ministry" as "a powerful expression of the 
continuity of the Church throughout history" (§35). Churches without the 
episcopal succession "are asked to realize that the continuity with the Church 
of the apostles finds profound expression in the successive laying on of hands 
by bishops" (§52). 

However, at this point the critical remark is necessary that in those 
churches with the episcopal succession, the episcopate also embraces certain 
mandatory powers (consecration of bishops). Under these circumstances, the 
episcopal succession means introducing a new hierarchical element: the 
ordained ministry as such then has a hierarchical order (bishop, presbyter, 
deacon). It would not be possible for us to accept this type of pattern. 
223. In §14 a connection is pointed out between an ordained minister's 

guiding the congregation and presiding at the eucharist. 

Reformation 

theology sees the living relationship between Christ and the 

congregation in 

the celebration of the eucharist as being independent of the person 

presiding. 

In addition, it is not only the ministers who guide the congregation; 

ordained members of the congregation (presbyters) also have their 
share of 

responsibility at all levels. 
224. We cannot agree with the indecisi 

women (§18). We know of no biblical or theological 

excluding 

women from ordination. For us the mutual recognition o 

thus 

includes the recognition of the ordination of 



that 

churches which do n 



v the 



a of vi 



n other churches. 



o the four questions posed by the Faith and Order Co nmission 

ke faith of 



scl\c 



Anai 

Question 1: To what extent can your church recognize ir 
the church through the ages'.' 

The guiding principle in our response was the question of the extent to 
which we could recognize the message of the Bible in this text. We find the 
faith of the church which is binding for us witnessed to in the "apostolic 



tradition" (M 34). The church has the task of keeping this faith through 
the ages and of herself transmitting it in witness and service. This 
understanding of the faith of the church led us to agree with certain points 
in the Lima text and to be critical of other points. But it also led to some 
self critical questions, 



Evangelical Church of Westphalia 149 

for according to Reformation insight the witness of holy scripture is always 
;md ever anew the standard and norm for the teaching and life of the church. 

Question 2: What consequences ecu your church draw from this text for its 
relations and dialogues with other churches, particularly with those churches 
which also recognize the text as an expression of the apostolic faith! 

The Lima text awakened in us the hope that (perhaps already) in the not- 
too-distant future it will be possible to take concrete steps to achieve more 
church unity and unity of faith among Christian churches which belong to 
the World Council. We are thinking of a procedure whereby the churches 
choose gradual church unity and unity of faith: -mutual recognition of 
baptism: 

— mutual granting of eucharistic hospitality; 

— mutual recognition of ministries in all their variety. 

a) Confessionally related churches should enter into bilateral conver 
sations and examine the possibility of entering into church fellowship. In this 
connection we gratefully call to mind the Leuenberg Agreement, which 
formed the basis for a church fellowship between the Lutheran and 
Reformed churches of Europe even though full agreement had not been 
reached on all questions of doctrine or of the external structures of church 
and parish life. 

We also call to mind the church fellowship declared between the synods of 
the Evangelical Churches of the Union (EKU) in the Federal Republic of 
Germany and the German Democratic Republic (resolution passed in 1980) 
and the General Synod of the United Church of Christ (UCC) in the United 
States of America (resolution passed in 1981). 

We hope that the efforts at church unions continue and that the common 
points of apostolic faith expressed in the Lima text also help churches to 
recognize their obligation to take steps towards church fellowship. "The 
world is too strong for a divided Church"* (Visser 't Hooft). 

b) We have asked ourselves what conclusions we must draw for our own 
church, thinking especially of our relationship to the Roman Catholic 
Church. 

What can we do to achieve the mutual recognition of our sacraments and 
the mutual recognition of our ministries? On the basis of our self-concept, we 
feel that the mutual recognition yet lacking is no obstacle to already, e.g. 
practising eucharistic hospitality at our communion celebrations. If Jesus 
Christ himself is the Lord of the meal, inviting all to approach in faith, we 
have no right to turn back members of other churches. 

Have the discussions of the Lima text, especially on the eucharist, not 
made the question appear even more urgent whether it is not only permissible 
but even necessary to extend the invitation for guest participation at 
communion, especially with respect to partners of confessionally mixed 
marriages? 
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The mutual recognition of baptism would fulfill an essential prerequisite 
for such an invitation. For baptism, "as incorporation into the body of 
Christ, points by its very nature to the eucharistic sharing of Christ's body 
and blood" (B14 Commentary b). We regret that we are still some distance 
from a mutual understanding of ministry. 

Further work is urgently needed on this point. Bishops and church 
governments, particularly, must not overlook the fact that within the people 
of God there is not only a deep longing for more unity among the churches 
but there also exists a genuine desire to listen to one another, to learn from 
one another and in a disjointed world to witness to and to live the spirit of 
reconciliation and love. 

An encouraging sign of this is the agreement of 29 March 1985, between 
the Evangelical Church in Germany (EKD) and the Catholic Diocese of the 
Old Catholics in Germany concerning a mutual invitation to participate in 



c) We regard the Council of Christian Churches in Germany (ACK) as an 
important step in the conciliar process. However, we must seriously consider 
whether in the ACK questions of organization, representation, etc. are not 
being taken more seriously than ecumenical content. The ACK urgently 
needs to concern itself with the discussions and proposed goals of the 
ecumenical groups and initiatives and of the World Council of Churches. 

The ecumenical service groups are to be found, among other places, at the 
"Kirchentag" church rallies and in the Council of Ecumenical Groups. As a 
rule, they are closer to the World Council of Churches and its special 
programmes and to local initiatives than to the established church. At the 
local level there are individual personal contacts with the congregations, but 
seldom joint worship services. Contacts and cooperation must be intensified 
at all levels. 



Question 3: What guidance can you i ircl >/ text J orship 

educational, etliici ' lit nd witness^ 

"We feel that the Lima text offers substantial help by presenting the great 
breadth and diversity of the ecumenical witness in the areas of baptism, the 
Lord's supper and the ministry in such a way that the dominant impression is 
not that of the disunion of Christendom; instead, it is made clear how this 
diversity is part of a greater unity through its orientation to Jesus C hrist as he 
is witnessed to in holy scripture" (EKD: "Gesichtspunkte . . .", p. 18). 

On the other hand, we encounter in the text some statements to which we 
cannot subscribe. They show us, however, how necessary it is for the 
churches to get to know each other better in order to unde stand the 
traditions and patterns of faith of other Christians and churches . 

a) The Lima text has given us a great variety of suggestions for our 
worship life. We are glad to note that the convergence statement "Baptism, 



Evangelical Church of Westphalia 151 



I'.iicharist and Ministry" grew out of the worship service and regards the 
latter as the centre of Christian life. 

225. Work with the Lima text provides an experience in ecumenical 
learning. Discussion of the Lima text led people to form groups in 
which 

"learning in community" took place, causing a change of 
consciousness. We 

learn that congregations and church members must surrender their 
provin 

cial church self-satisfaction, overcome their own limitations and 
become 

open to ecumenical thought. 
226. It is clear in all sections of the Lima text that worship and life, faith and 
s and world responsibility belong together. We learn 



that 

worship 

themseb 



and prayer set free forces which prove 



practical action. 

d) "The very fact that the Lima text confronts us, in a language from 
which we have become estranged, with the wealth of a forgotten Christian 
truth may possibly in itself be an aid for our spiritual life and witness. It could 
remind us that, although they may appear to be somewhat alien in our world, 
being at home in the language of the Bible and in the experiences and symbols 
of the church through the ages has repeatedly proved to be an integral part of 
the spiritual life which receives its strength from Christ" (EKD: 
"Gesichtspunkte . . .", p. 19). 



Question 4: What suggestions can your church make for the ongoing work of 
Faith and Order as it relates the materia! of this text on baptism, eucharist and 
ministry to its long-range research project "Towards the Common Expression 
of the Apostolic Faith Today"? 

A. As a first step in answering this question, the Westphalian general 
synod quotes the point of view of the EKD (EKD: "Gesichtspunkte . . .", 
p. 19): 

1. We ask the Commission, after receipt of the requested answers, to send 
the churches a summary of them which makes clear: 

227. in which statements a consensus can be seen; 

228. where further convergence can be recognized on points on which the 

statements in the Lima text were still differing; 
229. concerning which statements there is evidently no agreement and what 
the opposing standpoints or reasons are. 

2. The Commission for lis part should provide suggestions on how the 
existing differences of opinion on the path to church fellowship can be 
overcome. We consider it important that the goal of the mutual 
recognition and the increasingly fuller fellowship of the churches not be 
lost from sight. 

3. These convergence statements on baptism, eucharist and ministry as 
such have repeatedly demonstrated to us that they lack a basic st 



faith in which the churches have their roots. For 
this 

reason we wish to encourage the Commission to embark 
emphatically 
upon the new study on a common expression of the apostolic faith 

and to include the churches in this work. In this context, the question 
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also be clarified, under what conditions testimonies of faith h 
of concrete provocation can be formulated in such a way that they do not 
endanger the unity of the faith of the whole church /Mains confessionis and 
ethical heresy). 



B. In detail, we would like further work to be done on the following 
questions in particular: 
230. Baptism: Although the mutual recognition of baptism 
practised 
between churches is mentioned (§§6, 15), we feel there is insufficient 

on and explanation of the significance of this mutual recognition of 

as harbinger of the unity which is already visible and as an 
important step 

towards mutual recognition as churches. 
231. Eucharist: In our opinion, in this section the significance of proclam 
ation is treated too lightly. Did not independent preaching si 



i in primitive Christianity? The 
formul 
ation that the eucharist is "the central act of the Church's worship" { § I 

the question of the significance of the sermon in the worship 

service. We 

request a study on the "epikletic" character of the whole action 



eucharist (§16) which would take ii 

II. d.6) 

and also the question of the significance of the se 



n the worship 



I 1 _ <;est that the topic of the eucharist as meal of forgiveness also be 

special attention. 
3. Ministry: The New Testament testifies to different orders of ministries. 
Different orders of ministries can exist side by side in the church. Thus it is 
possible for different polities of ministry to be valid in the churches. It is not 
necessary for churches to accept a particular pattern of order, e.g. the 
threefold pattern of ministry, in order to achieve unity. We request an 
investigation of the extent to which a unified structure of ministry is necessary 
for the unity of the church. We request consideration of whether it might not 
be possible through joint deliberations on ministry to reach a similar 
convergence between churches with episcopal, presbyteral-synodal and 
congregational systems of government as has been reached in the Lima text in 
the statements concerning adult and infant baptism between churches of the 
corresponding traditions (B. 15, 16). 



C. In our opinion, the ongoing work must take ii 
that if the process of reception is to be comprehen: 



3 consideration the fact 



different levels: 

— at the level of scholarly theological work, 

— at the level of the church governments, 

— at the level of the local congregations, the church-related agencies and 
institutions and the various types of church-related groups. 

Even though the three levels can be regarded separately, they do belong 
together in any comprehensive process of reception. Theological studies, 
the 
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responsibility of go\crning the church and the living ecumenical fellowship of 
involved Christians and local congregations form a lively, if often very tense, 
whole. The "living ecumenical fellowship" in the local congregations 
deserves great respect. Christians of different churches and confessions 
experience community in prayer, in listening to God's word, in singing, in 
joint communion services and in joint responsibility for the world. 

We hope that attention will be paid not only to the further clarification of 
traditional questions of doctrine and that the churches grow not only in the 
common expression of the apostolic faith, but that the manifold local 
expressions of living ecumenical fellowship, up to and including eucharistic 
hospitality, will be an object of theological reflection and interpretation. 

D. Consequences for our own ongoing work drawn from the study of the 

232. The ecumenical committee and the liturgical committee will be 

commissioned to develop aids towards making the convergence text 

fruitful 

for the work of the local congregations and for worship services. 
233. The standing theological committee and the liturgical committee will be 

commissioned to consider the question of a special act of blessing for 

children 

whose parents have decided to postpone their baptism for 

religious conviction. 
234. The church board will be commissioned to ensure that the ideas from 
the Lima document for worship services be taken into account in the 

of our service book. 
235. The church board will be commissioned to make the necessary 
preparations for incorporating the Leuenberg Agreement into our 

church 



[ for their work on this response. 



Resolution No 1~'4(1V < > i ' < » • / i nod The synod 

passed the following resolution with two abstentions: The general synod 
accepts the response to the convergence declaration of the Faith and Order 
Commission of the World Council of Churches, "Baptism, Eucharist and 
Ministry", presented by the standing theological committee and the 
ecumenical committee in the version as revised by the theological 
conference committee II. 

The church board is commissioned to forward this response to the 
Evangelical Church in Germany and the World Council of Churches. 

The general synod encourages the local congregations to keep the 
conversation which has begun concerning the convergence declaration alive 
and to make use of the ideas provided in the declaration in their work. 

In the name of synod, the Praeses expresses his thanks to the standing 
theological committee, the ecumenical committee and the theological 



UNITING CHURCH 
IN AUSTRALIA 



The Uniting Church in Australia (UCA) rejoices, with the Faith and Order 
Commission of the World Council of Churches, in the presentation of the 
"Baptism, Eucharist and Ministry" document (BEM). We give thanks to 
God as a church, for this achievement and for renewed hope for the unity of 
the church of Christ kindled by the level of agreement shown in BEM. 

In the UCA we developed our response to BEM out of a process of 
reflection across the church. BEM was widely promoted and study of the 
document encouraged in every kind of setting. Responses to the document 
were invited from across the country and these became the basis of a formal 
response. Academic theologians and lay and ordained members in parish 
congregations were contributors to this feedback. The commissions of our 
church responsible for ecumenical affairs and for doctrine, through a 
working group, prepared a single collated response reflecting opinions across 
the church. This was re-worked by the commissions for presentation to the 
national assembly, the council of the UCA with ultimate authority in matters 
of faith and doctrine. 

We consider that the Faith and Order Commission wisely formulated the 
terms of response in a way designed to avoid dead-end statements that merely 
evaluate the text in terms of a particular church's current faith and practice. 
The present phrasing allows the churches to be challenged to think again 
about their own views, the reasons for which they are held and their 
continuing significance, and thus to contribute to an ongoing dialogue that 
anticipates that all the churches will go beyond otherwise entrenched 
positions. 

Such a dialogue, however, will itself have to go behind and beyond the 
issue of baptism, eucharist and ministry to those of authority and ecclesiol- 
ogy, as the formula of anticipated response itself implies. Clearly the question 
of "the extent to which the faith of the church can be discerned in the text" 



I ) ) i i I i i 
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must be taken as both historical and normative, i.e. about what the church 
should be confessing as well as what she has confessed, and that already 
points to the underlying issues of authority and ecclesiology which constantly 
surfaced in the Commission's discussions but which are not directly 
addressed in the document. Those issues arise because down through the ages 
there has been a variety of expressions of faith among those who claim to 
belong to the church and therefore to answer only the historical question, "is 
there a precedent somewhere in the church's history for this expression of 
faith?" would be of little value in pressing on to the ecumenical goal. But the 
normative question "what ought the church to believe?" already implies that 
some expressions of the faith of the church are unacceptable. Some people 
hold that the church can believe a wrong thing and be in error, others that one 
cannot believe the wrong thing and be the church. So the inter-relationship 
between the issues of authority and ecclesiology becomes apparent in the 
questions that emerge from the one the BEM document asks, viz. by what 
authority is the validity of the church's faith and practice to be tested? How is 
what genuinely belongs to the faith of the church to be determined? 

Any response to the BEM document, therefore, needs to take account of 
the fact that while "theologians of such widely differing traditions" were able 
to "speak harmoniously about baptism, eucharist and ministry" (p. ix), the 
traditions from which they come are still far from harmonious in affirming 
that other traditions are genuinely part of the one holy, catholic and apostolic 
church. To reach agreement, therefore, on what is meant by baptism, 
eucharist and ministry is not yet to accept and participate in each other's 
baptism, eucharisi and ministry, although the significance of agreement on 
meaning as a step towards such unity should not be underestimated. 



The UCA can recognize, in general terms, the faith of the church 
throughout the ages in the BEM discussion of baptism. In many places in the 
document we find the understanding of Christian baptism which the 
Reformers expounded and which was carried forward in the reformed 
tradition of the church. 

1. While recognizing that BEM does not set out to provide a complete 
theological account of baptism, eucharist and ministry, the UCA still finds 
somewhat artificial the way in which it considers these themes in isolation 
from the wider context of the means of grace. 

We would insist, as heirs of the Reformation, that unless the sacraments 
are seen in that wider context they cannot be rightly interpreted. 

The UCA would also maintain that, among the means of grace, the 
preaching of the word has its own peculiar place and efficacy, and that 
baptism and the eucharist should not be separated from it. This ir 
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the inseparability of word and sacrament is, indeed, present in BEM, viz. in 
the section on the eucharist (§12), but in the section on baptism it is given less 
weight. 

The explanation of the biblical understanding of baptism is presented there 
as something appropriate for inclusion in the baptismal service rather than as 
an essential element in it (§21). 

2. The UCA also affirms that the sacraments derive whatever meaning 
they have from Christ and from what God has done, and continues to do, in 
him. Nothing happens to us in and through baptism that has not already 
happened for us in him, our representative. Nothing must be allowed to 
obscure the dependence of the sacraments upon him and upon God's action 
in him. We are therefore uneasy with some of the expressions used in the 
section on baptism, such as "Baptism .... unites" (§2), "Baptism makes 
Christians partakers of the mystery of Christ's death and resurrection" (§4), 
"Baptism initiates ..." (§7), and we note the significance of this for our 
liturgical forms. 

We would prefer statements which spoke of God's action in baptism. The 
consistent use of the word "baptism" as the subject of the sentence in §7 has 
also led to the elimination of the personal language of "promise", which we 
consider ought to figure prominently in any statement on baptism. "Baptism 
is a gift of God" — indeed, but part of the gift is God's promise to bring about 
for those baptized all that baptism means and expresses. At the same time, we 
welcome the link made in this paragraph between baptism and the kingdom, 
an aspect of baptism which does not seem to have received adequate 
ur confessional documents. 



L)i : \ii_i ixi 

1 . While noting the statement that those baptized are pardoned, cleansed 
and sanctified by Christ, we look for a clearer affirmation that the 
sanctification effected in baptism means that believers are not only given "a 
new ethical orientation under the guidance of the Holy Spirit" but claimed by 
God as his own and drawn into his own life, in other words, regenerated (§4). 

2. While accepting the statement in this paragraph that faith is necessary 
for the reception of the salvation embodied and set forth in baptism, we could 
wish for a clearer indication that faith is itself the gift of God, in that it is 
evoked in men and women by God through the word and sacraments of the 
gospel (§8). 

3. At the same time, we miss a clear recognition of the point that, while 
baptism is efficacious, not all the baptized grow into the promised faith. The 
baptized person, whether baptized in infancy or adulthood, may reject the 
gift of life and stifle the voice of the Spirit. "What is given may become a 
judgment: what is grafted may wither: what is generated may never grow." 1 



1 Church of Scotland, Report of the Special C oi 



n Baptism, 1961, p. 619. 
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If it should be objected that the last two paragraphs are difficult to hold 
together, we would reply that the New Testament is full of such antinomies. 

4. We recognize the intention of this section to stress the common ground 
between those churches which baptize both believers and the children of 
believers and those which baptize believers only (§2). 

However, we question the apparent implication that infant baptism is not 
to be recognized as the one baptism into Christ until the person baptized as 
an infant has himself or herself affirmed the confession of faith made by the 
parents and the congregation. If a baptism has been performed in obedience 
to the command of Christ and in dependence on his promise, it must be 
recognized as a valid baptism (§15). 

Our own statements certainly affirm, in common with BEM, that baptism 
is an unrepeatable act (§13). 



Conclusion 

Challenges to our leaching and practice 

Throughout our discussions we have tried to bear in mind that we are not 
simply being asked to measure BEM against our historic standards but to 
allow both our teaching and our practice to be challenged by it. There are 
several ways in which the practice of our church, if not its teaching, is thus 
challenged. 

In particular, we find ourselves challenged to be more vigilant against the 
practice of indiscriminate baptism, against the willingness of some to comply 
with a request for rebaptism, and against any confusion of baptism with 
naming ceremonies (§ 16); to pay more serious attention to the nurture in faith 
of those baptized (§12, comm. p. 4); to consider how the celebration of 
baptism might be concentrated at particular festivals, viz. Easter, Pentecost 
and Epiphany, as in the early church (§17); and to devise more opportunities 
for the baptized to reaffirm their faith, at the eucharist, at Easter and at the 
baptism of others (§14, comm. c, p. 5). 



Eucharist 

General cc 

In general terms, responses from within the Uniting Church indicate that 
the document clearly and emphatically expresses the faith of the church as 
understood and interpreted from the perspective of the traditions to which 
we belong. The Reformers were concerned, above all else, to exalt Christ and 
to affirm the uniqueness, finality and complete adequacy of what God has 
accomplished in him for our salvation. Since the sacraments derive their 
meaning from him alone, there can be no suggestion of separating the 
sacraments from Christ nor of repeating within the church what God has 
already done in Christ. Paragraph 8 of BEM, therefore, ensures that 
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whatever else is said about the eucharist is understood within this all- 
important context: "What it was God's will to accomplish in the incarnation, 
life, death, resurrection and ascension of Christ, God does not repeat. These 
events are unique and can neither be repeated nor prolonged." 

Detailed comments 

1. Grounding the meaning of the eucharist in the being and activity of the 
one God, Father, Son and Holy Spirit (BEM p. 10) clearly expresses the faith 
of the church by linking its sacramental belief and practice to the normative 
Creeds (Apostles', Nicene and Chalcedonian), each of which emphasizes 
what is believed about the Trinity. Only by selling beliefs about the eucharist 
on this Trinitarian ground can the document deal with theological found- 
ations of unity as well as with outward symptoms of division. 

Nevertheless the order which the document then follows (thanksgiving to 
Father, anamnesis of Christ, invocation of Spirit) may obscure the centrality 
of Christ's death and resurrection for the celebration of the eucharist. That 
this is not intended is evident (§13), but a clear expression of the faith of the 
church through the ages would emphasize that the thanksgiving to the Father 
at the eucharist celebration focuses on the death and resurrection of Jesus 
Christ. This focus tends to be blurred in the BEM document when such 
references to the eucharist as the "benediction by which the Church expresses 
its thankfulness for all God's benefits" (§3); "the great sacrifice of praise by 
which the Church speaks on behalf of the whole creation (signifying) wh a 
the world is to become. ." (§4) are placed prior in order tc 
Christ. 



th BEM that through the ages the church has 
i ign but as ; 
As the 



2. The UCA wc 

rightly understood the sacrament of the Lord's supper not only a 
means of grace, and thai in She eucharist Christ is truly present (§ 13). / 
commentary on this paragraph points out, however, there has been r 
one way in which the real presence of Christ in the eucharist has been 
understood. "Many churches believe that by the words of Jesus and by the power 
of the Holy Spirit, the bread and wine of the eucharist become, in a real though 
mysterious manner, the body and blood of the risen Christ. . . Some other 
churches, while affirming a real presence of Christ at the eucharist, do not 
link that presence so definitely with the signs of bread and wine." While the 
liturgies of the Uniting Church reflect more clearly the second view, both 
are held in the UCA as a direct consequence of the theological traditions 
that were brought into union. We are therefore able to affirm that the text does 
accommodate the views of the Uniting Church, and can also give an affirmative 
answer to the question whether "the difference between the two views can be 
accommodated within the convergence formulated in the text" (p. 12), if that 
involved sentence means whether both views are allowed for in the text of §13. 
What is not so clear, and much more difficult, is whether this variety should be 
allowed for. Down through the ages 
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and particularly since the Reformation the church has been bitterly divided 
on this issue, those holding one view refusing to discern in those holding the 
olher "the faith of the Church through the ages". The UCA, along with other 
churches, is now challenged to affirm this diversity and not to unchurch those 
who take the other view of the real presence. 

While the view of the UCA is clearly included in die section on the meaning 
of the eucharist, there is some question of balance between the two views in 
the section on the celebration of the eucharist. Further clarification is 
necessary, for example, of the justification for the reservation of the 
sacraments and the disposal of the elements. To say that the primary purpose 
for the former is for distribution among the sick and absent overlooks the fact 
that for many the purpose remains that of adoration. As well, the suggestion 
that "the best way of showing respect for the elements served in the 
eucharistic celebration is by their consumption" seems to rely on an 
interpretation of the presence of Christ in the eucharist on which the UCA 
would not insist. 

The text then does allow for a varied interpretation of the real presence 
(§§13 and 15) and properly refuses to dissolve the mystery of the manner of 
his presence. There is, however, an underlying problem which the document 
does not address directly but which is bound to surface in any ecumenical 
n of the subject, namely the lack of universal agreement on what 
i the apostolic faith. Consequently churches cannot settle the 
question of which views of real presence are valid by appealing to the 
authority of the apostolic faith since they do not agree on what constitutes 
that faith. 

3. Apart from the provisos above, the UCA finds no reason for saying that 
the text runs contrary to what the church has held to. There are, however, 
some aspects of that faith, as witnessed to in the reformed tradition 
especially, which seem under-emphasized or omitted altogether. 

For example, the section D on eucharist as communion of the faithful 
seems to neglect a major issue during and since the Reformation, viz., the 
nature of the sacrifice of thanksgiving and praise offered by the people of 
God. This has been replaced with reference to the search for appropriate 
relationships in social, economic and political life, which are certainly 
important but whose relation to the eucharist is only tenuously supported by 
reference to the apostolic faith. Much more strongly represented in that faith 
and not referred to explicitly at all in the text is the warning against eating and 
drinking unworthily which came to play such a large part in the theology 
reflected in the discipline of the church. 

4. The section on the celebration of the eucharist challenges the practice of 
the UCA in a number of areas, especially: 

i) Who receives? Paragraph 2 says "each baptized member. ..." which 
implies that baptism is a sufficient condition for receiving the eucharist. The 
UCA has not come to this view officially, although recent studies of children 
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and holy communion for the 1985 assembly represent this view and indicate 
that it is widely held. 

ii) Who presides? It is the practice in most churches that only an ordained 
person may preside. While this is generally what happens in the UCA our 
regulations permit exceptions, and, while not seeing the difficulty as sufficient 
reason to change, we should recognize that this creates difficulties for other 
churches. 



iii) How often? Paragraph 30 ii 
advocated which presumably mee 
practice of once a month. 

5. The final paragraph ends properly on a note of hope, looking forward 
to the day when "Christ's divided people will be visibly reunited around the 
Lord's Table". Expression of the fullness of apostolic faith, however, calls for 
a penultimate paragraph that refers to the self-examination, repentance and 
forgiveness of those who are at odds before eucharistic sharing can take 
place. What is needed, therefore, goes beyond the "mutual understanding" 
between churches, to which BEM will undoubtedly contribute, to a genuine 
act of contrition for the hostility which so often underlies our dividedness. 

Ministry 

The response of the Uniting Church in Australia to the document in 
respect of "ministry" shows a strongly positive acceptance in general terms. 
In general, the Uniting Church recognizes in BEM the faith of the church 
throughout the ages, while identifying some areas for development and some 
issues in need of clarification. In §14 of the basis of union of our church there 
is recognition of "a period of reconsideration of traditional forms of the 
ministry" and a commitment to be open to the development of a renewed 
diaconate. In such a paragraph there is evidence that, as an ecumenically 
oriented church, we hope to remain open to God's possibilities for the church 
catholic in a discussion of ministry, such as BEM, especially in view of the 
hopes and intentions which are the context of the document. The document 
invites transition from talking theologically to discerning possibilities of 
mutual recognition. BEM most spec m. ilh iddi ^cs our church in the issue 
of ordering the ministry of the church and then ii 
the church or apost 



Detailed 

The calling of the whole people of God 

There is strong affirmation in our church for these opening paragraphs of 
BEM on ministry. The section accords well with the basis of union of our 
church. There is, however, some opinion that from this beginning it is 
inappropriate that the subsequent discussion treats so fully the ordained 
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ministry and so minimally the ministry of all members of Christ's church. 
Paragraph 6 calls us to recognize the specific issues of how the life and 
ministry of the church are to be ordered. Such a focus inevitably brings 
ordained ministry to the centre of discussion in a manner which is 
appropriate to the declared primary purpose of the document: "the agreed 
text purposely concentrates on those aspects of the theme (i.e. ministry) that 
have directly or indirectly related to the problems of mutual recognition 
leading to unity". Our church recognizes a commitment in BEM and will 
respond ecumenically to the question of the document: "How, according to 
the will of God and under the guidance of the Holy Spirit, is the life of the 
Church to be understood and ordered, so that the gospel may be spread and 
the community built up in love?" This question is a key invitation to the 
Uniting Church in the ministry section of BEM. In ongoing discussion of 
such a question, the UCA would want to search out and lift up the ministry of 
all members of Christ's body in community with one another seeking a 
creative balance in the ministry of the church inclusive of both lay and 
ordained. 

The radical implications of the calling of the whole people of God are not 
spelled out sufficiently in the document, nor yet adequately lived out in the 
UCA. Where any person is refused participation in the ministry of the people 
of God because of sex, handicap, race or class, the radicality of God's calling 
of the whole of humanity is blunted. 

We would make the further comment on this section, and indeed on the 
whole document, that the tension, so characteristic of the New Testament, 
between what is already true and what is yet to be is largely lacking. We read, 
to be sure, that baptism is a sign of the kingdom (§7); that the Holy Spirit, 
through the eucharist, gives a foretaste of the kingdom of God (§18); and that 
the church is called to proclaim and prefigure the kingdom of God (§4). Yet, 
over all, we find little to suggest that the life of the Christian, and of the 
church, is marked by hoping, longing, yearning, even groaning; and that we 
live in Christ away from Christ, constrained to cry, in the very celebration of 
his presence in the eucharist, "O Lord, come!" 

In the same way, we miss the recognition, so fundamental to St Paul, that 
while the life of the church bears the imprint of the resurrection, the primary 
truth about its existence is that it is continually being given over to death for 
Jesus' sake. 



The church and the ordained ministry 

The document describes the ordained ministry as "constitutive of the life 
and witness of the Church" and "representatives of Jesus Christ to the 
community" (§11). The language of the document is in need of further 
interpretation in our church, particularly in light of §4 of our basis of union in 
which we recognize Christ as constitutive of the church: 
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The Uniting Church acknowledges that the Church is able to live and 
endure through the changes of history only because her Lord comes, 
addresses, and deals with men in and through the news of his completed 
work. Christ who is present when he is preached among men is the Word 
of God who acquits the guilty, who gives life to the dead and who brings 
into being what otherwise could not exist. Through human witness in 
word and action, and in the power of the Holy Spirit, Christ reaches out to 
command men's attention and awaken their faith; he calls them into the 
fellowship of his sufferings, to be the disciples of a crucified Lord; in his 
own strange way he constitutes, rules and renews them as his Church. 
We are challenged by the document to be more considered in our 
affirmation of ordination and our understanding of the apostolic witness to 
Christ in the church. We recognize that, in the context of the document, 
"constitutive" and "representative(s)" are qualified: "responsible for point- 
ing to (the Church's) fundamental dependence on Jesus Christ, and thereby 
provide, within a multiplicity of gifts, a focus of its unity". This is very close 
to our basis of union § 14(a): 

The Uniting Church, from inception, will seek the guidance of the Holy 
Spirit to recognise among her members men and women called of God to 
preach the Gospel, to lead the people in worship, to care for the flock, to 
share in government and to serve those in need in the world. 
To this end: 

(a) The Uniting Church recognises and accepts as ministers of the 
Word all who have held such office in any one of the uniting Churches, 
and who, being in good standing in one of these Churches at the time of 
union, adhere to the Basis of Union. This adherence and acceptance may 
take place at the time of union or at a later date. Since the Church lives by 
the power of the Word, she is assured that God, who has never left himself 
without witness to that Word, will, through Christ and in the power of the 
Holy Spirit, call and set apart members of the Church to be ministers of 
the Word. These will preach the Gospel, administer the sacraments and 
exercise pastoral care so that all may be equipped for their particular 
ministri ihn maintaining tin iposlolii \iln< to Christ in the Church. 
Such members will be called Ministers and their setting apart will be 
known as Ordination. 

The Presbytery will ordain by prayer and the laying on of hands in the 
presence of a worshipping congregation. In this act of ordination the 
Church piaisc- 111 t i inl d C'hri I i n on] rring gifts upon men. She 
recognises his call of the individual to be hi mini i I he prays for the 
enabling power of the Holy Spirit to equip him for that service. By 
the participation in the act of ordination of those already ordained, the 
Church bears witness to God's faithfulness and declares the hope by 
which she lives. In company with other Christian', the Uniting Church will 
seek for a renewed understanding of the way in which the congregation 
participates in ordination and of the significance of ordination in the life 
of the Church. 

We agree with the preservation in BEM of the proper distinction between 
the uniqueness of apostolic ministry as "witnesses to the resurrection of 
Christ" and the subsequent ministry of all others ordained. 
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We believe it is important that BEM should be more inclusive and 
integrative of the range of New Testament perspectives on ministry and not 
rely primarily on the Acts of the Apostles. There needs to be a fuller 
exposition of the diversity of patterns of ministry in the New Testament. 
There is general agreement with BEM, nonetheless, in respect of described 
functions of the ordained ministry and the relationship between lay and 
ordained (§§11-14). 

Paragraphs 15 and 16 provoke a measure of uneasiness in our church. The 
commentary at §16 is perceived as an essential caution in the issue of 
ordination and authority. More could be said in BEM about the many gifts 
for ministry in the whole community of God's people especially in relation to 
the ordained being "bound to the faithful in inter-dependence and recipro- 

In our church there are different ways of understanding priestly ministry. 
The Uniting Church in Australia would want to work ecumenically to 
develop our understanding and practice of priestly ministry in reference to 
the scriptures and confessional documents and BEM. 

BEM calls attention to the ministry of men and women in the church. The 
Uniting Church acknowledges the principle of full participation of women in 
the life of the church and practises the ordination of women, while 
acknowledging that discrimination remains a discernible reality. We are 
challenged by the document to overcome this discrimination and, recogni- 
zing that most churches do not ordain women, to articulate in ecumenical 
discussion the theological grounds which underly our practice. 



The (onus of the ordained ministry 

There is some hesitation in our church concerning the ordering of ministry 
in the traditional offices of bishop, presbyter and deacon. BEM develops the 
threefold pattern in a spirit of reform and therefore challenges churches 
presently ordered in this pattern and those who are not. The Uniting Church 
in Australia would also recognize that we are challenged in this church to 
discover a form of bishop-in-presbytery consonant with our present 
ordering. At union the traditions of our church accepted both presbyteral 
ordination and a corporate episkope in the form of a presbytery. Many 
presbyteries of our church have already discovered the desirability and need 
to appoint an officer to exercise pastoral care personally on behalf of the 
presbytery. A bishop-in-presbytery is a possible ordering of episkope in our 
church, especially recognizing the episcopal role as primarily pastoral. We 
must, in our church, recognize in BEM the commitment to reform: "the 
threefold pattern stands evidently in need of reform". Along with the kinds of 
reform indicated in the document our church is encouraged to discuss 
"whether the threefold pattern as developed does not have a powerful claim 
to be accepted". 
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In general terms the guiding principles for the exercise of the ordained 
ministry in the church outlined in §§25 and 26 are acceptable in virtue of our 
basis of union §§14, 15 and 16. The collegiality of ministers which BEM calls 
for was a significant element in our tradition, but it has been largely lost. 

In terms of BEM, ordained ministers in the UCA can be understood as 
both bishop and presbyter within a local eucharistic community. We are 
prompted again by BEM to continue, with even greater care, the work of 
discovering afresh the ministry of an ordained diaconate. In the BEM 
description of a "deacon", however, we find nothing more than that which 
might be expected of any baptized lay member of our church. 

Section III.D of the document provides an essential concluding perspective 
to the whole discussion of forms of the ordained ministry. Our church would 
affirm that the possibilities for ministry are never exhausted in ordained office 
alone. God, in the power and presence of the Holy Spirit, works where he 
wills in ministries of a special nature especially in the exercise of prophetic 
and reforming ministries. It is possible that this short section on the variety of 
charisms could more effectively follow §1.5. This may better set a context for 
the issues which are addressed in the following sections of the document. 

Succession in the apostolic tradition 

As the UCA looks to the future, the need for further work on the authority 
of the ministry of the people of God is evident (§26). BEM offers the guiding 
principles that ordained ministry should be exercised in a personal, collegial 
and communal way. This raises questions about the way team ministries 
work — both teams of ordained ministers, and teams of elders, ordained 
clergy, and the whole congregations. It also raises questions about the nature 
of authority itself (§15). BEM says it is a gift for the edification of the church 
community. How is the Uniting Church to empower its whole community so 
that there will be the mutual sharing of gifts and service to the world? Many 
authoritarian styles of the ordained ministry lead to a passive laity, even 
though the UCA believes in the ministry of the whole people of God. Where 
the majority of clergy are male, and the majority of laity are female, old 
patterns of authoritarian leadership and passive acceptance are continuing 
and-encouraged. Further exploration of the model of authority we have in 
Christ, outlined in BEM (§16), is needed. As one aim of the BEM statements 
on ministry is to bring about a mutual recognition of ministries between the 
denominations, the UCA has further work to do within its life so that there 
will be mutual recognition of ministries of all its members — the question 
should also be faced as the Reformed Church in France has done, as to 
whether ordination is a hindrance to the working of the Spirit with the people 
of God. 

The fundamental reformed understanding of the continuity of the church 
is acknowledged and lifted up for consideration, in BEM, alongside the 
historic episcopate (§§36-38). In conversation with other churches we are 
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challenged to rediscover in an historic episcopate a helpful "sign" not a 
"guarantee", of the continuity and unity of the church. A reformed theology 
of apostolic succession cannot be overlooked or underestimated in such a 
conversation or rediscovery of the episcopate but is essential for a right 
understanding of apostolicity in the oikoumene of the one holy, catholic and 
apostolic church (basis of union, §4). 



Ordination 

The basis of union of our church is broadly consistent with the more 
developed theology of ordination offered in BEM §§39 — 40. In §§41 — 44 we are 
invited to assess our understanding of the sacramental nature of ordinations 
as an outcome of the sovereign activity of God and the confident invocation 
of the Holy Spirit by the church. This is in need of clarification in respect of a 
reformed theology of sacrament. 

Paragraphs 45-50 beg the question of the ordination of women. The 
question could helpfully be included here in a positive context. 



Towards the mutual recognition of the ordained m 

The UCA responds enthusiastically to this section. The real calling of the 
document in respect of ministry lies in these paragraphs. We are invited to 
give an account of our Presbyteral ordination and the ways it stands in 
relation to the ministry of work and sacrament in continuity with apostolic 
times. We are invited also to give an account of our theological understand- 
ing of the continuity of the church and to take account of what BEM is 
saying. In all this we endeavour to explore liturgical means of celebrating 
mutual recognition of ordained ministries in the ecumenical community of 
the church. 



Conclusion 

The work of the Faith and Order Commission of the World Council of 
Churches, in presenting the churches with this discussion of ministry, is to be 
received with great joy and acknowledged in serious reflection and a 
commitment to greater unity of the church. We give thanks to God for the 
theological work of the Commission and for the activity of the Holy Spirit in 
the church which constrains us to seek new understanding and a larger 
appreciation of the ministry of the church. In the complex context of the 
modern world we recognize, with hope, the challenges in BEM to which we 
must seek to respond in fellowship with the whole church, so that the gospel 
of Christ will be clearly discernible in the reality of the church and its 
ministry. 



PROTESTANT METHODIST CHURCH 
IN THE PEOPLE'S REPUBLIC OF BENIN 



The Protestant Methodist Church in the People's Republic of Benin 
accepts without reservation the Lima document on "Baptism, Eucharist 

Ministry". 

We accept it as the basis of our analyses and study towards the visible 
unity of the divided churches, although our church is aware of the 
difficulties it will encounter in order to come to a fundamental agreement 
with other churches on putting into practice the elements in this 
document. 

Our general synod congratulates all those who have contributed to the 
study and drawing up of the reports contained in BEM, a text which will 
always be a milestone in the life of the WCC member churches and the 
Roman Catholic Church, because blessing it and putting it into practice 
will be the true sign of the unity we all seek and that the Lord alone 
can accomplish. 

Harry Y. Henry 
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EVANGELICAL-METHODIST CHURCH: 
CENTRAL CONFERENCE IN THE 
GERMAN DEMOCRATIC REPUBLIC 



I. General considerations 

236. We welcome the World Council of Churches' "Baptism, Eucharist 
and Ministry" (BEM) as a document in support of churches' 

awareness that they are to live together by commission of the 
church's Lord. 

It is suited for testing the current degree of agreement between 
individual 

churches and their ecumenical obligation in regard to baptism, 
the Lord's 

supper and ministry. 
237. It is not the intent of BEM to bear the weight of a creed or < 



fundamental statement addressing churches' questions about their 
identity 

as derived from the gospel. In the additive compilation and the 
comparison 

of various traditions alone we see only a possibility for churches of 
differing 

experiences and of historically developed convictions to 
become better 
acquainted with each other. 
238. It seems to us that the Commission has complicated the process 
of 

reception of the document by linking this process to the larger 
question of the 
degree to which "the faith of the Church throughout the 

identified. The church's stature or its doctrine is not where lis 

founding faith 

lies. It can lie only in holy scripture. The Reformation's insight sola 

scripnira 

leads us in the testing of the mission and the nature of the 

theology and the 

doctrine of individual churches as well as of the community of 



churches. 

When this hierarchy is disrupted, the form practised in each 
case and the 

understanding of baptism, the Lord's supper and ministry as 
preserved 

through tradition emerge as the church's master and as 
of its 



• 62,000 members, 370 parishes, 30 pastor 



Then it is not surprising when, in countless presentations of the 

document, 

terminology freezes theological content. The theological 

meaning of this 

terminology is supported neither by exegesis nor by dogma, but 

only by the 

formula "faith of the Church through the centuries", and foreign 



• 30,000 members, 129 congregations, 140 m 



5, 3 districts, 1 bishop. 



168 Churches respond to BEM 

then infuse its content. We regret this tendency, for throughout the document 
it leads to sacramentalism and consequently to the development of individual 
statements on baptism, the Lord's supper and ministry which fall short of the 
church's responsibility in the world and its missionary essence. 

1.4. The tacit agreement in the conviction that the church's evolution has 
had normative power throughout the centuries goes against the conviction 
that Jesus Christ is Lord of the church and that through him it stands and 
falls. In him the unity of the church is presupposed; this unity is to be 
answered in the life of Christianity. 

The unity of the church is a predominant theme discussed at the outset in 
the foreword to BEM and picked up repeatedly throughout the text, in a way 
that an ideology of unity seems to have developed. However, we emphasize 
that the gift of unity in Christ precedes. 

With respect to the Lord's supper, for example, we think it necessary to 
refer to the Lord's table and his offerings as symbols of this given unity. We 
thus understand the Lord's supper as community given to us and the 
partaking of the whole body of Christ in God's salvation. 

1.5. BEM uses terms like "sacrament", "sacramental sign", "sacramental 
community", "sacramental faith" or the term "sign" without accompanying 
explanations, thereby promoting the misunderstanding that traditions of 
liturgical customs hold greater value than the living word of Christ itself. 
However, we would prefer a stronger emphasis on the manifold presence of 
Christ in his community as witnessed in the gospel. Only from his presence 



li iasti .! 



u iii in i , p io i md character of 1 lith mi i .n ui.i 

order be derived. 

1.6. In many contexts the assertions of BEM prove to be ineffective for 
carrying out the tasks of evangelism and mission in the circumstances of the 
world in which we live. Modern-day persons' questions seem to have been 
jgarded. This is because the document speaks primarily from a historical 



; of reasoning s 



s primarily 



perspective, and because 
Catholicism. 

If we are in agreement that the age of Constantine is past, then -v 
do not do well to develop the concept of the church out of the 
Constantine and not out of the ecclesiology as expressed ii 
Testament itself. 

Neither "development" nor "continuity" of the church 
service. We also see no hope in trying to reach an understanding along the 
line of the Orthodox or Anglican traditions. Such an understandir 
Protestant and Catholic convictions does not appear to be pos 
return to the gospel alone is much more promising in light of he 



from early 

:rtainly 
age before 



between 
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.'./. What do we agree with? 
239. We welcome the fact that the document describes the nature of 

baptism through fundamental reference to New Testament 

discussions of 

baptism (§§2-5). 
240. We must stress that God's gift and our human response belong 

together. Therefore we are of the opinion that the nature of 

endangered when one of the two aspects is particularly emphasized 

(§8). 
241. We place great importance on the repeated claim that baptism 

signifies unity among Christians I §§6 and 15). To us this is the 

essential 

argument against second baptism (§13). 
242. We would like to underline strongly the importance of churches' 

obligation to examine the practice of indiscriminate baptism (§ 16). 
243. Points 4, 5 and 10 emphasize the ethical implications of baptism, as 
s part in a Christian's process of growth. This meets 



witho 

unlimited approval and touches upon the Methodis 

sanctiti ■ 






244. We welcome the call to incorporate the celebration of baptism in 
worship. This clearly expresses the baptismal vow of the person 



baptized (respectively of his/her parents) as well as t 

congregation's 

responsibility for the person being baptized. Both r< 

to be 



i tasks 



continually taken into account long after the actual baptism (§23). 
245. We feel called upon to seriously reflect on the pastoral-missionary 
aspect of baptism in the context of our social surroundings, and to 
recognize 
therein the inherent opportunity to proclaim the gospel. 



2.2. What do we disagree with? 

246. We reject statements which bring about an identification between 
baptism and Christian liie (§7: "Baptism initiates the rcalitv of the new 
life"). 

The sacrament of baptism has no legitimate effect from itself. The 
spirit of 
God gives life to the sacrament. What is decisive is one's personal 



with Christ. 



247. It appears to us that in BEM (§7) the Holy Ghost is placed 
subordinate to baptism and apparently conceived only in relation to it. 
We 

cannot agree \\ ilh this, for this signifies the danger of over-emphasizing 

and signs which can serve only as references. The grace of God must 

unawares become a possession of the church. 
248. We cannot view the sanctification of life as bound to the fulfilment 

of baptism, as stated in BEM (§14b). 
249. For us the right to take part in communion does not depend upon 

baptism. Instead, we see in the Lord's supper ai 

everyone, as well as an opportunity for mission. 
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3. Eucharist 

3. 1. What do we agree with? 
250. The celebration of the eucharist is made legitimate 

command of Jesus (§ 1). We agree with the biblical founda i< 

251. We stress the importance of the statements on the uniq 

nature and time of the life and work of Christ. 
252. The unity between proclamation of the word and the 

the Lord's supper is important to us. 
253. We affirm the real presence of Christ in communion; 

however, is the same as the character of his presence in the word. 
254. Wc affirm the cucharistic communion (coiiiiiiimioj with 

the members of his body that emerges from every celebrqtion of the 

supper. This communion demonstrates the "oneness of sjiarers v, nil 
Christ 

and with their fellow sharers in all times and places" ((Jl9). It 
knows no 

church boundaries; it creates unlimited fellowship. 
255. We view the Lord's supper as an invitation open to everyoi e and a: 
an opportunity for mission. It demands and promotes 
reconciliation and 

community particularly within the family of God. Having be 
strengthened 
by the eucharist, the members of the body of Christ i 

the world in which they live and thus try to carry out their putie 
responsibly 

in all aspects of their lives. 
256. We would welcome greater frequency of celebration oft 
supper (§30). 



3.2. What do we disagree with? 
257. We regret that of all the customary terms for the Lord's 
"eucharist" was chosen as the generic term. Without any 
explanation 
for this choice one aspect of the Lord's supper is unduly 



This 



means that emphasis is shifted from God's 

celebrating 

congregation and its "activity" (praising God). We 






258. The incomparable position of the Lord's supper as formula ed 



emphasized: 



g \cn 



the 



1 1 prefer the 



definition as "the central act of the Church's worship" (§1) and in 
the 

n the uniqueness of Christ's presence in the eucharist (§13) 



unacceptable to us. We see no qualitative difference between 

celebration of 

the Lord's supper and the proclaimed word. 
259. We can appreciate the liturgical diversity of the celebration of the 

Lord's supper (§27). What is of essence to us, however, are the 

words of 

consecration and the elements, although we remain open to the 

celebration's 

manilbldness. and practise it. 
260. The understanding of the "eucharist as thanksgiving to the Father" 

(§§3-4) surpasses the meaning of the Lord's supper as it is established 

by 
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n offering o 
: always the 



)t exclusively tied tc 



be made upon t h< _ i ncreased anal nnes ' s (8§5 
behalf of th e wll( JlJ d ''T§20).' During the 
anes who receive, and never I hose who 



1 first 



Christ. The 
11) and the idea of "; 
Lord's supper we ar 
make offerings. 

261. We think the discussion on the the distribution of functions within 

I lie Trinity is speculative and of little help (§14, second part) 
262. To derive all Christian services from the L 0rd > s su er seems m 

abridgment to us (§21, second para.). The saving povy f Christ is 
manifold 
and free, it is ti 
sentence) 
263. Although the 
mous power is 
forth 

solely from this power to Christians (§26). 
264. The accentuated function of the "minister of the e Ucha rist" is linked 
lo a concept of ministry that is unfounded on theological a 
biblical 

grounds (§29, second part; see also Ministry §14). 
3.2.9. Wc reject the understanding "that Christ's presence 
led elements also continues after the celebration" (§32). 



God's gift an autono 
ibuted to it, of which it is said that healing powers go 



4. Ministry 

4. 1. What do we agree with? 

265. The ecumenical recognition that ministry [s established in the 

priesthood of all believers and consequently m the priesthood of 

Christ has 

gained general acceptance (§§1-6, 12, 17). The responsibility 

before the 

people of God is also stated in this (§16). 
266. The apostolic tradition manifests itself in the life of the church as a 

whole — not in particular rites only. Therefore chur c h es of different 



and character can recognize in each other the continuity with the 
apostles and 

their proclamation (§34/35). 
267. Every ministry in ibc church is established i n chrjst , s min . st and [s 

related to him. Above all it is proof that the church i dependent on 

Christ 

and his ministry (§§8 and 39). 
268. The necessity of the episkope and the recog nition of ks llnnifol(ill „. 

(as the basis of mutual recognition) is an ecumenical 

consensus that 

Methodists share wholchcarti dly t - 24, 33). We recognize with 

gratitude 

that the different characteristics that have devel o ed historically ii 



the 

structure of our church have found their place and that they 

determine the 

practice of ministry (§26). 
4. 1 .5. The description of ordination as action by God and the church (§40) 
corresponds to the Methodist understanding of the call and installation of 
pastors — especially with the emphasis on di\ me initiative (§42) Ordination 
is to be granted equally to women and men (§8). Therefore the ordination of 
women cannot be made an obstacle to preventing mntual reco nition (§54). 
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4.2. What do we disagree with ? 
269.When only Christ and the totality of Christians ai 
in the New Testament, the "particular priestly se 



;alled "priests" 
ce" of clergy 



adhered to at the same time. BEM identifies the problems 

fundamental divergence from the office of sacrificer (§17 
Commentary), but 
it retains the concept. 
270. The claim, too, that one clergy-person is head of the eucharistic 
congregation and that he/she has principal authorization to preside 



Tthe 

eucharist and carry it o 
in the 



§ 14 and ff.) contradicts this incorporatio 



totality (cf. 3.2.8. of this response). 
4.2.3. Although the apostolic tradition as a whole is emphasized (§35), the 
particular notion of succession is noii -ill' 1. si lablishcd I \ Commentary), 
and the call of the clergy is linked to episcopal succession (§36). Does the 
comment on Clement's tendency to concretize the apostolic tradition 
through succession (§36 Commentary) not apply even here? The question 
remains, in what sense is the apostolic succession a "sign" (§38)? The 
tendency to make li (succession) a means and goal of establishing unity is 
unmistakable in BEM (§53b). Thus old objections are fostered, as if the 
ecumenical movement view ed unity ultimately in a structure of unity, and not 
in the faith and discipleship of Christians. 

4.2.4. The tendency to concretize is also shown in the "sacramental" 
understanding of mim\ti\ | H I tiich n I ingers the strong personality 
of the tie to Christ (according to Reformation theology). This personality is 
also damaged when clergy take the place of Christ as his "representative" 
(§11 and repeatedly). 

In this context we must express our astonishment at the fact that despite 
the intensive participation of Roman Catholic theologians in his compre- 
hensive document, the Roman doctrine of papal primacy is nqt mentioned 

4.2.5. BEM grants "threefold ministry", as developed in ear y Catholic 
times, an explicitly special status. It appears to be normat ve (§19), 
"although" (three times) objections are known and the need fo reform is 
recognized (§24 I. We maintain that teaching and ruling (§§29- 
with the participation of the whole congregation. Therefore lay pe 
responsibility with ordained clergy at Methodist conferences. 

5. Concluding remarks 

We view our position on BEM as part of a dialogue fiat happily 
incorporates broad circles of the ecumenical community. We nonetheless 
encourage and call for a dialogue of equal intensity and within a similar 
framework that would address the missionary task of the church and its 
n the world. 
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1. General considerations 

271. The fact thai representatives from so man) different Christian 
churches could produce common statements on baptism, 
eucharist and 

ministry gives us cause to give thanks to God and to the people who 
took part 

in this process. We are aware that Methodist theologians also 
collaborated in 

:, and we affirm this endeavour. We hope that our response, 



m H 



lutnal 



ritical, leads to further acquain 



:e, understanding and 



agreement between churches and their statements of faith. 
272. In the conversations that took place over several decades and 
developed into the BEM statements, apparently several confessional 

tions were brought closer together, relativized or traced back to an 

original 

concern. Sometimes, however, diverging positions were simply placed 

side by 

side. Controversial points were neutralized, concealed or completely 

silenced 

through variously explicit formulations. As a result, contradictory 

exposi 

tions were provoked. Thus the dangei arises that statements feign 

than actually exists. On the other hand, through ecumenical 



the possibility of reaching 



seeking understanding of such 



agreement can also arise. 
273. The distinction between the proper, enumerated main text and tl 
appended commentary is questionable. According to the 
foreword 



(Lazareth/Nissiotis) only the main text contains reached agreement. 274. We concur with the three statements to various degrees. We find the 

But most agreement with the faith and praxis of our church in the 

sometimes we find the points most important to us in the document on 

commentary, baptism, less in the document on eucharist, whereas the 

without which the main text would be too ambiguous and marked by document on 

unclear ministry evokes from us the strongest criticism. 

65,000 members, 260 congregations, 250 ministers. 8 districts. 1 bishop. 



1 74 Churches respond to BEM 



1.5. We welcome the goal of the BEM s 
to decide on mutual recognition of their respective b 
the eucharist and n ' 



275. The Evangelical- Mcthodisl Church is a church that has its origins in a 
t focusing on awakening and sanctification. It adopted 



and forms of worship from older 
recently via the example of the Ne.w 



theological 

ches, particularly from the Anglican tradition; 



etc.) have emerged it 
Testament and 
out of 



of praxis. The BEM 



eh i lie 



whether our theology and ecclesiastical praxis are sufficiently 

in all aspects, whether they consider the experiences of th 

whether they are consistent and whether they are ecurr 

276. But the BEM statements must undergo a similar test a 
holds true above all for its biblical foundation: indeed, 
biblical 

concepts and references are mentioned. But at crucial 
positions 

are substantiated by ecclesiastical tradition, especially 
first 

centuries — one that has held its own against other traditic 
object to 
this. All historical formulations of the Christian faith are in 



biblically 
ell. This 






i. To be si 



church history is also the history of 

believe 

that tradition, reason and experience determine the forn ah 

faith 

awareness. A more decisive criterion is, however, holy sc ipture 

277. The themes of the BEM 

theological tradition. Sotcriology takes greater precedi 

that the 

subjective side of faith has practically not been taken 



that 






concepts important 

"salvation" 

are formally mentioned at tl 

concepts an 

"objective", "institutional" and 



hound 






, "rebirth" 
nost once renders these 
:rameinal" onc-sidedness that is 



us. When the individual person experiences no perse 

with God, 

what prevails is mere "formal religion" (John Wesley), which 

humanity to miss the salvation in Christ. 
278. All endeavours towards unity in the church must have the goal of 
promoting the church's ministry in the present. In the eyes of the 

such a lengthy discussion about ministry and the church's acts of 

sign in and of itself of the blindness and backwardness of the church 

the self-importance and power struggles of its functionaries. This 

occurs all 

the more when the discussion is determined so much by 

formulations and 

ways of the past. We regret that the needs and hopes of people 

taken into account so little, and therefore we find little help in this 

document 

for our efforts to evangelize and to do missionary work. 
1.10. We will not be answering directly the three questions posed to 
churches at the conclusion of the foreword to BEM. In the first place, the 
criterion mentioned in the first question, thai is, whether we "can recognize in 
this text the faith of the Church through the ages" (1.7) is not a decisive one. 
Also, only agrcci n nd furthci i it h h en t quested, whereas 
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we would also like to comment on where we disagree. Therefore we join most 
other churches in the German-speaking area in presenting a threefold 
response to each of the three statements: where we agree with the text, where we 
meel challenges to assess ourselves and where we have critical objections to 



2. Baptism 

2.1. Agreement 

279. We welcome the biblical foundation of the statements on baptism. 

The variety of images and descriptions of baptism in the New 

Testament 

prevent us from accentuating one particular aspect (§§ 1-7). 
280. We too confess that Christian baptism is rooted in the ministry of 

Jesus of Nazareth and in his death and resurrection (§1). 
281. The text's determination that baptism always encompasses the 

whole life of aperson is important to us (§§4-10). This takes up the 

Methodist 

concern for salvation in that the life of the person baptized is described 

"life-long growth into Christ" (§9) which has ethical implications in 
all 

realms of life (§10). 
282. We share the view that a "personal commitment is necessary for 
responsible membership in the body of Christ" (§8). Our church makes 
this 

clear through the special celebration of the reception of new members, 
\\ hich 
is understood as an act of the single reality of baptism. Both baptism 

reception in the Christian church relate to each other as two sides of one 

the same event. Reception into the church, linked with a confession 

inderstood "as a personal response at a 

iticipated with the baptism of infants. So, 

together in the baptism of 



the whole congregation, i 
later 

n life" (§12). It i; 



confession, baptism and reception c- 

Therefore we explicitly stress the importance of the request that churches 
examine their practice of indiscriminate baptism when this is the sole basis for 
membership in the church (Baptism Commentary 21b). 

283. The call to incorporate the celebration of baptism in public worship 
reflects our church's practice. The congregation's responsibility as 



the baptis 



al a 



i task to be 



lly observed. 



284. Since "the faithful participation in the life of the church ... is 
essential for the full fruit of baptism" (§12, Commentary), the 
church is 
obliged to evangelize to those who have been baptized but do not y 

longer live out their faith. 



2.2. Self-ai 

2.2.1. Although the congregation is indeed reminded of their own 
respective baptism through participation in the baptismal service, appropri- 
ate ways of expressing one's personal renewal through baptismal vows 
should be sought. 



1 76 Churches respond to BEM 

285. We are not familiar with the signs of anointing, 
mation. An explicit renunciati 
baptismal 
liturgy. The rediscovery of such 

into consideration in current lit 

286. Since baptism ultimately atta 

confession during reception, i 



lacking ii 
from the early cliurcl could be 



;ical studies and 
its purpose through pe 
important to take basic 



reception n 



isly. 






2.3. Critical objections 
287. We see a danger in over-emphasizing rites and signs. These c; 

only as references. The giver and receiver of the promises dc dicatcd 

during 

baptism is solely the crucified and risen Lord who n 

among us 

through his spirit. This also holds for the gift of the Holy 
288. We question whether it was always clearly established th it 

human person can be only one who receives in baptisr 

human 

response to this gift" (§8) is continually subordinated. 
289. It is hard for us to see "the continuity between the old and the ne\ 

creation" (§18 Commentary) in the use of water, and to 

acknowledge "a 

purification of creation". Here the symbolic dimension, which v 

do take 

seriously, is nonetheless exaggerated. 



3. Eucharist 

3.1. Agreement 

290. We concur with the biblical foundation of the eucharist. 

291. All aspects of the eucharist mentioned in §2 and developed in the 
rest of the text bear significance for us, even if to various degrees. 

292. We stress the importance of the statement in §3 that the celebration 
of the eucharist always includes both word and sacrament, procl; 

celebration of the acts of God. 
293. We affirm the understanding of the eucharist as 

as a realization of the event and anticipation of the One to come 

(§7). 
294. We welcome the clear statement maintaining that God's acts in 

Christ will not be repeated (§8). 
295. It is important to us that the connection between the congregation's 

celebration of the meal and its participation in the world is made 

several places throughout the text (§§10, 20, 24-26). 
296. We completely share the passage on the real presence of Christ 



(§13). That faith is "required" 



;t; however v 



■ do 1! 



prerequisite for taking part in the eucharist, for faith is bestowed upon 

people through the meal. 
297. The commentary on §13 describes two diverging positions in regard 
to the real presence of Christ in the eucharist. The Evangelical- 
Methodist 

Church stands more in agreement with the second position. In our 
opinion 
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n be completely accommodated within the unity formulated 



■e fully n 



meal. Paragraph 19 correctly 
nifested in the eucharist than 



this divergence c; 
in the text itself. 

3.1.9. For us, too, the eucharist is 
emphasizes that the community is mi 
when it simply gathers at any given time. 

298. Children's participation in the eucharist (Commentary to §19) is 
being increasingly supported in the Evangelical-Methodist Church. 
Con 
gregations should consider "organizing their eucharist services in such a 

that children are able to take part in them". 
299. Leadership of the eucharist service is reserved for ordained clergy 
in our church as well. This is a matter of pastoral responsibility and of 

not one of a particular understanding of ministry 
("representative of 
Christ"). 
300. The doctrinal conversation taking place between the United 

Evangelical Lutheran Church and the Evangelical-Methodist Church of 

the 

Federal Republic of Germany and West Berlin can serve as an 

example of 

efforts among individual churches "to attain a greater 

eucharistic 

" (§33). 



3.2. Self-, 

In many places, BEM goes beyond 
all, beyond our practice. We see ( 
consideration: 

3 01. Thanksgiving and praise (§§ 3 and 4) are neglected in our eucharist 
celebration. In one of the three eucharist liturgies (B) tins element is 

completely lacking or touches only on subjective experience ("You 

made your faithfulness and mercy known to us again through your 
holy 

302. Our eucharist celebrations lay primary emphasis on remembrance, 
But it has not been made sufficiently clear that what is meant is 



theological understanding, above 
:lves taking the following into 



the realization of the holy event in the crucifixion, 
coming of 
Christ. 
303. Our eucharist liturgies do not articulate clearly that "the whole 
action of the eucharist . . . depends upon the work of the Holy Spirit" 
(§16). 



The eucharist celebration requires the epikh 
304. Our "social principles" make clear that the gospel of God's love 
all people demands ou 
of the 

appropriate 

relationships in social, economic and political life" (§20). This 



for justice and peace. The celebration 
challenge in the search for 



must be made clear in ou 

'Arteii the 

"dignity" of the celebrati 



debration of the eucharist, especially 

is wrongly called into question. In 

with this we could link up with a formulation from the Anglican- 
Methodist 
tradition: "You, who sincerely repent of your sins, who want to live in 

and harmony with your fellow humankind, and are determined to lead a 
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3 travel in His holy ways: Come 



life according to God's commandments a 
here in faith ..." 

3.2.5. According to the Methodist constitution, the following: "The 
eucharist immediately shows us the future in Jesus Christ: It is a joyful 
indication of the returning Lord, and the festive joy that God's children 
anticipate in the splendour of the Father." 

BEM speaks beyond this to the promised "final renewal of 
creation, . . . whose signs are present in the world. . . . The eucharist is the 
feast at which the Churi ii gi - thanks to God for these signs and joyfully 
celebrates and anticipates the coming of the Kingdom in Christ" (§22). 
Except for in the words of institution, this element of hope has been expressed in 
our eucharist liturgy through only one prayer: "Secure us in joyful hope for your 
day, and let us one day be guests at the table of mercy in your kingdom." There is 
no celebration of the coming kingdom of God, nor of its anticipation in the 
Evangelical-Methodist liturgy. 

3.2.6. The relative infrequency of the celebration of the eucharist makes 
the Lord's supper seem like a "peripheral act" in our church's life of worship. 
The Evangelical-Methodist rules of liturgy state: "The frequency of the 
celebration of the eucharist is determined according to the needs of the 
congregation. However, the eucharist is not to be celebrated less thjin four 
times a year . . ." (KO 410). 

BEM states: "As the eucharist celebrates the resurrection of Christ, it i; 
appropriate that it should take place at least once (!) every Sunday" (§31). 

Starting from the basis of very different grounds, n 
positions stand in contrast to each other. The eucharist should be c 
more often in the Evangelical-Methodist Church. 



s for the Lord's su iper, 
l. Without any giv 



3.3. Critical objections 

3 10. We regret that of all the customary te 
"eucharist" was chosen as the generic tt 
explanation 

for this choice one aspect of the Lord's supper is unduly emphasized. 
This 

means that emphasis is shifted from God's action in Christ to the 
celebrating 
congregation and its "activity" (praising God). We would prefer the 
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for all people is n o t 



everyone who seeks the grace of God and "are conscious of the meaning of 
this sacrament" (KO 409). Therefore we believe that b a ptj sm j s J 
prerequisite or condition for taking part in the eucharist. 

305. The Lord's supper is characterized as "the great Sacrifice of praise 

by which the Church speaks on behalf of the whole creation" (84) 

The 

substantiation that follows seems speculative to us. But abo ve [j t 

go along with the idea of sacrifice expressed in this (see "offering " 

mentioned 

306. "In the memorial of the eucharist ... the Ch^h offers its 

intercession in communion with Christ, our great High F*riest" (58} 

The 

understanding of the feast a. 

theologically 

conclusive to us. Therefore a leap to the Catholic idea o f 

propitiatory 

sacrifice, presented as a possibility in Commentary 8, is unthinkable 
307. We cannot speak of the eucharist as invocation of th Holy Spirit (as 

in the heading to Section C), but we can speak of celeb ra ti n g it 

during 

invocation of the Spirit. 
308. In §20, (similarly in §4), the Lord's supper is characterized as a 

"representative act of thanksgiving and offering on behalf of the 

world". This formulation seems exaggerated and biblically unfounded 

We 

hold a similar opinion of the "global" statements in §23. 
309. The first sentence of §24 ("Reconciled in the eucharist ") 

appears as if salvation is from the eucharist, which is only a sign 

and 

expression of the reconciliation "in Christ". 
We view §26 similarly: It is not the eucharist but Christ who is God's gift 
which "brings into the present age a new reality", which tra^f people and 
makes them his witnesses. The eucharist is an agent of grace through which 
the exalted Christ is communicated. 



r the "Lord's supper". 
3 11. We cannot totally concur with the sentence in §1: "Its celebration 
continues as the central act of the Church's worship". Here a 
(sacramental) 
concept of worship predominates, which we cannot accept. Our view i 



that a 






e in which the word is preached is of no less value than o 
;elebrated. The Lord is not any more "pre 



n prayer or in the procl; 






feast of the eucharist than ii 

3 12. According to §2, "... each baptized member of the body of Christ 
n the eucharist the assurance of the forgiveness of sins . . . ; 



the 

pledge of ei 






i he 



3 the eucharist holds 



4.1. Agreement 

3 13. We heartily agree when God's gift to us is described first and from 
this our mission follows, indeed, as a call to all Christia ns (§§1-6) 
We 

emphasize that "the churches need to work from the perspectj c f the 
calling 

of the whole people of God" (§6) if they intend to overc ome 
differences 
based on tradition in the structure and valuation of their 



The Evangelical-Methodist Church tries to realize this in obliging all of 

members right from the start to share in their cooperation an J gjft, m 
the 

service of their local congregation. 
314. Ordained ministry stems from the ministries to all Christians which 

again, in our view, originates in the ministry of Jesus Christ. ty e we i com! . the 

statements on the intcr-relatedness of ordained and lav persons (§12) and 

the 

description of the minister's authority as service to the cong tion 

(§16) 

This includes the ministry of "episkope". In our churches to persons 



18i 
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been continually called from the congregation to full-time, lifelong ; ministry 
in which they are ordained after theological training. 
3 15. It is good that the historical development of all ordained n 

is pointed out (Commentary to §11). Indeed, it seem: 

disparities 

between the church's ministries have more to do with r^gul^t 

increased throughout history, that is, are time-bound, and have less 
to do 

with the absolute truth of faith. 
3 16. "The ordained ministry should be exercised in a personal, collegia! 
and communal way" (§26); accordingly, the structure of an ideal 

should contain elements of the episcopal, presbyteral and 
congregational 

systems of government (Commentary to §26). At first this may look 
like the 

quadrants of a circle. We have determined thai the order of the 
Evangelical- 
Methodist Church realizes all of these elements (episcopate, 



o be found in 
i whole" (§35). We verify 



recognize in principle the apostolic character of the churches 

contributing to 

BEM — apart from their respective constitutions. (This is also how w 

§§34 and 37.) 
3 18. We essentially agree with the description of ordinatio 
The reciprocity between God's action (the personal < 
of the 

community (commission by the church, §40) corresponds tc 
The 

Evangelical-Methodist Church ordains women to spiritual office; the 
United 
Methodist Church, to which we belong, has also installed women in the 

of bishop. 



structure, regional autonomy). 
317. "The primary manifestation of apostolk 
the apostolic tradition of the Church a 



4.2. Self-ai 

3 19. The Evangelical-Methodist Church has no formulated ordination 
doctrine in creeds. Perhaps it is necessary to portray ministries in th 

communities, where members exhibit cooperation and share 

responsibility, 

as theologically consolidated. The call to and ordination in full 



spiritual ministry can then be more clearly viewed as a particular 
instance of 

ministry, to which Christ calls everyone. 
320. The threefold form of ordained ministry exists throughout the 
United Methodist Church, but not in the German Evangelical- 
Methodist 

Church. Here threefold ministry is combined in one ordination. 
This is 
impetus for us to reflect once more upon the meaning and arrangement 

threefold form. We ask ourselves whether this form can help to 

give 

expression to things other than theological ministries in the 

Currently we are considering the position of those who have no 

(complete) 

theological training, but who practise lull tune ministry in certain areas 

of the 

church (work with children and youth, diaconate, missions 

work). In 

addition we are considering the ordination of lay preachers. 
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4.3. Critical objections 
321. The visions and ministries of lay persons, as described in §§1-6, are 
not further developed in the text that follows. Rather, the 
congregation 

appears as a passive object of ordained ministry's activity (§§11, 12, 
14). 

Apparently the reality of the large, so-called popular churches has 
become 

the criterion for theological opinion. We oppose this. The o 
of the 
New Testament as well as those of our churches are more 



322. We cannot totally agree with the assertion that "ordained n 

are representatives of Jesus Christ to the community" (§11). Rather, 

anyone 

who speaks to and acts in the congregation on his behalf, including those 

are not ordained, represents Jesus Christ. Ministry receives its 

authority in 

the end only from the word of God (ministerium verbi). The 

congregation 

shares the responsibility of ensuring thai this authority is in agreement 

the gospel. 
323. Ministry in the church is described as "a focus of [thechurch's] unity 
[which] is constitutive for the life and witness of the Church" (§8). 
Indeed, this 
is desired, but is simply historically false. The truth of the matter is that 

exactly the ordained clergy who have brought about the splits in the 
Christian 

church. It is also true that through the ages clergy have separated 
themselves 

more and more from the laity and have incapacitated them — with 
disastrous 

consequences for the unity, witness and service of the church. 
324. All special ministerial assignments arc characteristics of one minis 
try, that of the proclamation of Jesus Christ. The introduction of a 
threefold 

pattern of ministry s ^ i '> i'i'. > has historically led to the perversion of 
the 



e of ministry within ordained ministry to a hierarchical 
structure of 

dominance. This danger is always present. The New Testament 
explicitly 
addresses the equality of different services and visions of God's people, 



does not give priority to the office of leadership, rather to the vision of 

light of the variety of ministi ies in the New Testament and in church 
history, 

the tendency must be to prevent setting up a hierarchically 
structured 

ministry as a model or prerequisite for the unity of the church. 
325. The ministry of preaching and teaching is carried out in the 
Evangelical-Methodist Church by the synods. At the regional 
level the 

synods consist primarily of lay persons, at the cross-regional 
level, of 
proportionate numbers of lay and ordained persons. Therefore we 

concur with the function ascribed to bishops (§29) and the presbytery 

(§30). 

We question whether the authors did not have a compositional 

structure in 

mind that was too hierarchically-episcopal, and whether structures 

qualified were not disregarded. We also wonder w hcther the tunes we 

don't require completely different ecclesiastical structures than (he 



of a particular time in the history of the early church. 
326. We reject the use of the term "priest" for ordained clergy (§17). This 
term depicts one who sacrifices and is a mediator of salvation. 
Therefore, to 
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us it obscures the unique and saving sacrifice, Jesus Christ, and for this reason 
is not used in the New Testament to designate ordained ministry (see 
Commentary to §17). Although the problems of later traditio s are actually 
acknowledged here, they (the problems) are placed above the T ew Testament 
(!) — a significant valuation that we categorically reject. 

327. The uninterrupted succession of the episcopate throughout the ages 

is only a sign or "an expression of the . . . continuity of the Church" 

(§35). It 

is not readily apparent that the adoption of this sign is required for 

mutual 

recognition (§53b). Isn't this sign thus made into a necessary, 

even 

fundamental element for the apostolic character of the church? If 

this is 

indeed the case, (see 4.1.5.), the sign could, on the contrary, be 

relinquished. 
328. In our estimati 



sounds this 

way), or the conveyance of a partic 



ordination essentially consists of call and 
confirment of the Spin! (539 



ir quality. Frequently 



received pric 
andun 






. thus 



s from 



:cogniz 



recognized gifts. The term "sacramental" (§§41 and 43) and the 

magical explanation of ordination does not seem appropr a 
329. The statement that many churches ordain women, whereas s< 

not, each for whatever reasons (§18 with Commentary) is 

satisfactory, 

nor is it an expression of convergence. For us the rccog 

ordained 

women as valid clergy serves as a decisive test as to wheth^- 1 

mutual 

recognition of ministries. 
330. In 1965, the Roman Catholic Church gave a new presen 

its doctrine of ordained ministry in the Cor 

of the 

Second Vatican Council. We regret that its fundamental dojtf-ines of 

papacy, 

of Mary as the mother of the church, of requisite celibacy 

clergy 

and of their central function in 

simply 

alluded to. Thus this is merely an apparent convergence, at least in 

regard to 

this great Christian confessional church. 
331. "The unity that we seek" should be "expressed" and "sought" 



e all left unexamined 






gentium 



ordained 



(§22) through a structure of ordained ministries that is as uniform as 

possible. 

Our goal is an "order of life of a reunified Church" (Commentary to 

§26). We 

think that this objective of wanting to attain unity through 

uniform 

structures is wrong. What is necessary is a unity in faith and in spirit, a 

that arises from proclamation of the word of God and from imitation of 

Christ. Then churches can be of more unified service to the world, even 

if they 

maintain different structures and traditions. The good and necessary 

goal of 

a mutual recognition should not be burdened, made more 

difficult or 

hindered by tendencies towards uniformity. 



UNITED FREE CHURCH 
OF SCOTLAND 



The United Free Church of Scotland, while finding much to disagree with, 
receives with interest the document, "Baptism, Eucharist and Ministry". We 
still find it easier to identify the church's faith, down through the ages, with 



the historic expression of the Apostles' and Nicene Creeds, rather than 
baptism, eucharist and ministry. 

For us, the significance of the document lies in (he interest it has aroused in 
Christendom, and the lively discussion on three central issues of the church's 
life, doctrine and witness. We accept that the Lima document contains many 
diverse views, and sometimes attempts to forge these together. We consider 
that the document will enjoy more than "passing interest", and will become a 
reference point for future discussion on the doctrine, organisation and 
structure of the church of Jesus Christ, in her many branches. 



We consider that some of the views expressed 
Ministry" will not find ready acceptance in our congregati 
share the hope that all branches of the church of Jesus Chri 
grow towards one another in love, so that we may 
cause of our One Lord and Saviour, Jesus Christ. 



,, Eucharist ar 
i. However, v 



Adopted by the General Assembly in 19H5 



1,750 members, 5 presbyter 



BURMA BAPTIST CONVENTION 



Foreword 

The Executive Committee of the Banna Baptist Convention convened a 
special consultation on BEM from 21 to 22 August 1986. The consultation 
was assigned to formulate a draft response which is expected t( reflect a 
general attitude of all member Baptist churches towards th; t historic 
document. After two full days of intensive study and disci 
consultation was able to put up a draft to the Executive Comm 
draft was finally approved by the Executive Committee at its regul 
held 26-28 August 1986. What follows therefore can be regarc ed 
official response of the Executive Committee of the Burma Baptist Conven- 
tion to the Lima document on "Baptism, Eucharist and Ministi 

Being Baptists, the Executive Committee is well aware that this i ;sponse 
its own. It cannot yet be interpreted as the response of every sin 
member church of the Convention. The Committee therefore 
response to all members with the hope that it will be received, st idied and 
finally approved by all members at one of our b 

At the same time the Committee informs all members that it will be sending 
this response, as its official response, to the Geneva 
Commission on Faith and Order. 



Preamble 

The Burma Baptist Convention, being a member of the World 
Churches, has been invited to give its own response to the Lima d( 
"Baptism, Eucharist and Ministry". We are grateful to Got 
opportunity, and we respond in faith — the faith that has guided 
ur life and mission in Burma. Before we p 



;, 143 ordained pastors, 914 workers and 



This 

meeting 



ends this 



the WCC 



for this 
s through 
pond to 
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the three ecclesial events, we present the following introduction to convey our 
attitude, and perhaps our overall "response", towards BEM 

Introduction 

332. First and foremost we respond with a spirit of thanksgiving We 

grateful to God for the advent of BEM. Surely it is not by might run 

power that this historic "ecumenical milestone" has been 

reached W 

express our thanks also to all who have committed themselves 

unforgettable ecumenical task and laboured to bring this 
document into 

333. We do not feel that we are responding to a "foreign" document 

though delegates from Burma were not present at Accra or Lima, we 

do not 

feel that the text is alien. Because in the first place even though 

Burmese, we are at the same time members together in the one family 

on earth. And in the second place we can regard the document as our 

because we share the belief mentioned on page viii of the preface 

that "th' 

witness of local churches itself is an important factor for the coming 



being of this ecumenical achievement". 
334. The third point is our motive for responding to BEM. We do 

respond simply because it is expected of us. We respond because 

of our 

commitment to unity and the ongoing mission of the whole church 

in the 

whole world. BEM is not just a domestic concern among the 

separated 

churches. It is intrinsically related to die life that we are to offer for the 

335. We try our best to respond from an ecumenical perspective. We do 
recognize the theological convergence that has been achieved after 
years of 

preparation. Hence we will not deliberately raise new issues which 
might split 

up that convergence or stand in the way of achieving mutual 
recognition and 



336.At the same time since we are not asked simply to give an unreflective 
assent, but to "respond" to it, we must be responsible enough to 
point out 
certain facts which need to be either added to, or deleted from the 

least in some places to be reformulated. We know that we have been 
called 

upon to respond to the text especially in the light of what is being 
asked on 

page x of the preface. But we feel we have to respond with our 
suggestions 

also; and we do this in full awareness of the points mentioned in the 
last 

paragraph of page ix of the preface. Hence we hope that our 
suggestions will 

not be looked upon as being exclusively "Baptist" in character 
337. Several Baptist churches as well as some Baptist seminaries have 
already begun their studies and discussions on BEM. Prominent 
Baptist 
pastors have already initiated co-celebration of the eucharist together 

ordained ministers of other confessions at some national 



meetings. In a sense therefore, we can say that "a process of reception" 
already begun among the Baptists in Burma. 



1 86 Churches respond to BEM 



7. Finally we would like to offer our prayers for the continuing reception 
of BEM. May God grant us penitence, humility and wisdom to learn from 
each other, and work together so that God's will may be done on earth, as it is 
done in heaven. 



■ "the laying on of 



338. We note that the text admits differences in terminology with regard to 
"Ministry" (p. 21, Ministry §7), and also in a certain manner with 
respect to 

"Eucharist" (p. 10, Eucharist I §1). But there is no mention of 
differences in 

terminology regarding "Baptism". This is significant. "Baptism" 
has no 
other substitutes like "the ac 

Tracing the etymological meaning of baptism need not be a cause 

di\ ision. 
339. We observe also that §11 and §12 precede §13. Thirteen does nc 
cannot stand by itself. It is a direct consequence of the expositions 
expressed 

from §§1 to 10, and especially from the expositions revealed by § 
and §12. 

Hence §13 should begin with the word "therefore". This is not 
simply an 

editorial amendment. Baptism is an unrepeatable 
of the 
"meaning", "faith", and "practice", given to it by the prect ding 

suggested adding another word to §13. That 

§13 beginning with: "Thereiore, 

second 



Some have 

"normally". They 

normally, 

baptism is an unrepeatable act, etc.". Reasons given for thi: 

addition 

are profoundly practical and existential. There still are mai y 

Burma 

where new members, coming from other churches (Christi 

do not yet belong to the worldwide 
themselves 



request to be given a second baptist 



The c 



e here is thereiore n 



;r of "baptismal practice". It has to do with a deep and personal 
faith of 
each believer. 
340. We may need another additional sentence or at least a commentary for 
§16. As it stands, the text calls on those believer Baptists who seem not 



to have 

expressed more visibly "the fact that children are placed under the 

protection 

of God's grace, to express that fact more visibly". It also calls on 

those who 

practise infant baptism and who seem not to have taken more seriously 

their 

responsibility for the nurture of baptized children, "to take that 

responsibility 

more seriously". 
There is nothing to be said against these two calls. But at the same time the 
text must recognize that there are believer Baptists who have expressed that 
fact visibly, and also that there are those who practise infant baptism, who 
have taken their responsibility for continual nurture seriously. Paragraph 16 
therefore should either have the following additional sentence, or at least 
include it as a commentary to §16: 

"One way of overcoming their differences is for churches also to perceive 
how those who practise believer's baptism arc already making manifest their 
belief that all, including infants, are constantly under God's grace and care; 



Is" both because of 
ing of baptism? 
and baptism are 
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and also on the other hand to perceive that many churches which practise 
infant baptism do in fact take their responsibility for continual nurture of all 
their members, including infants, seriously". 1 

341. Regarding §18 a question still remains: Why are Baptists called 

"Baptists" and not "immersionists"? Is it only because of their 

understand 

ing of the "practice" of baptism? Has it also to do with their 

understanding of 

the "meaning" of baptism? Or are Baptists "Ba 

understanding of the practice as well as the m 

For the 

Baptists in Burma, Burmese words for "Bapti 

nearly 

identical. For some Baptists in Burma Baptists are "Baptists" 

because they 

baptize! The truth, of course, is that Baptists are "Baptists" not only 

because 

of their particular baptismal practice (which is also performed by 

confessions), but also and primarily because of their other doctrines. 

we have responded in §1 of this section that tracing the etymological 

of baptism need not be a cause for further division. 
342. The Lima text states that baptism is related not only to a momentary 
experience, but to a life-long growth into Chrisl (p. 4, §9). Paragraphs 
5, 10 
and 12 also interpret baptism as a process 2 which can begin from infancy 

continue as a life long grow ih into Christ. Baptism is also understood 

both as 

God's gift and our response in faith and commitment to that gift. 

Personal 

faith (of the baptized) as well as the faith of both the parents and (lie 

have also been taken into account (§§1, 8, 11, and 12). We therefore 

perceive 

that a convergence' has taken place. With such understanding of 

mutual recognition of baptism litis become a possibility. 



Eucharist 

343. Burma Baptists do not use the word "eucharist" for that ordinance 
signifying the last meal of our Lord. As mentioned in the text (§1) w 
use the 
terms "the Lord's supper" or "the holy 



insist that the term "eucharist" be exchanged for another term. 

Incidentally, 

the Burmese word for eucharist is not "eucharist". It means "a blessed 

and, surprisingly, this Burmese term is being used commonly by 
Baptists as 

well as by several other eucharistic congregations of Burma. 
344. But wc suggest thai die last sentence of the second paragraph under 
§1, 
on page 10, be modified as follows: "It has also been called by other 

for example, the Lord's Supper, etc., . . " As the text stands it seems as 

if the 

term "eucharist" is original, whereas others like "the Lord's 

supper", etc. 

came to be acquired later on in the course of history. Granted that 

other 

names are historically later than "eucharist", that should not be a 

ground for 

making the term seem more "original" than the others. 



1 Such mutual perception is already a living rcalin for mam churches in Burma. 

2 "Process" is not a term directly used by the Lima text. 
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5. We note that ij$5, 6 and 7 interpret anamnesis to mean more than what 
some Baptist churches understand by "Do this in remembrance of me." 

also a further commentary may be required. We cannot seem to 

belittle the 

eucharistic celebrations of those, who, so far, have never understood 

their 

celebrations in the light of anamnesis as expounded by the text. Are 



those 

which do not understand anamnesis in that particular sense 

invalid? We cannot but admit that years of discipleship and w 



, be 



churches stand as 
their 






o the genuin 



celebrations. 
346 We observe also that the meaning of ai 
presence of Christ" as mentioned in § 
interpreted in 

conjunction with the last four sentences of §8. Christians who do n< 
accept 
transubstantiation shall not be called upon or even expected to 



.i the 



in order to discern the body and the blood of Christ" 
(i of the eucharist. In short we note that all portions 



celebra 

"eucharist", when taken organically, call neither for a belief, nor an 

unbelief. 

in the doctrine of transubstantiation. 
We note also that line 20 of §2 should not be cut off or abbreviate 1 in any 
way. If we put a full stop after "liturgical meal", the meaning will be lifferent. 
Similarly, if we drop the word "liturgical", the meaning will be substantially 
changed. 

347. We are very glad to note that the text contains very significan portions 

under "eucharist" D and E. Because of the need for exposition i l A, B, 

andC, 

these portions under D and E have to come last in chronology. But we 

note that they are equally as important as those under A, B, ar d C. In 

living contexts they become even more salvific than our comprehension 
of the 

eucharist theology. 
348. Paragraph 31 is problematic. All eucharist celebrations may be 
celebrations of the resurrection of Jesus Christ; but the o 
nee 1 1 not 



always be the case. One cannot say thai all celebrations of the 

Christ are or must necessarily be eucharistic celebrations. 

The word 

"appropriate" in §31 may not be appropriate. Thirty-one should be 

n simply that — every Christian should be encouraged to 



frequently. 
so the di 



the 



'Christ's presence at 

•alcd 



eucharist" and that of "Christ's presence in the 

elements of the 

eucharist". We take it that the text also recognizes this distinction. 

In other 

words Christ's real presence at the eucharist should not be 

equated or 

identified exi Insively with his presence in the consecrated 

elements of the 

celebration. 

Ministry 

1 . We note that the text relates the role of the apostles to that of the 
church as a whole, as well as to the later role of the ordained rr 
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liow the text recognizes "the difference between the apostles and the ordained 
ministry, whose ministries are founded on (the ministry of the Apostles)" 
(§10). 

350. We note also how the text affirms that the authority of the ordained 

minister is rooted in Jesus Christ who has received it from the Father. 

3 51. We observe also how the text recognizes that the word "priest" is not 

universal (§7), and that Jesus Christ is the unique priest (§17). We note 



also 



: ordained 



how the text states that in a certain sei 
appropriately be called "priests" (§ 17). 
3 52. We are glad to note that the text takes into 

both men and women in the church (§18). We note also that §18 simply 

the differences among churches regarding the admission of worn* 



ordained ministry, without laying down an imperative as to what ought to 

be 

the case. Hence we have to admit that as far as litis v ital issue is concerned, 



those who do not. 
356. Paragraph 50 again seems to evade the question of women's ordination. 

Lima has not been able to state that churches which refuse to 

consider 

candidates for the ordained ministry on the ground of handicap or 

because 

they belong, for example (note these words — "for example"), 

to one 

particular race or sociological group, or sex, should re-evaluate 

their 

practices. The call here is "to re-evaluate". We must all be humble 

enough to 

re-evaluate our positions regarding sex discrimination in relation to 

ordained 
ministry. 

9. As mentioned earlier, because of our commitment to unity, we welcome 
the steps suggested by the text for bringing about mutual recognition of the 
ordained ministry. 



theological convergence has yet taken place. 
353. We note how the text states that the New Testament does not describe a 
single pattern of ministry (§19), which might serve as a blueprint 

continuing norm for all future ministry in the church. But we take note 

that the New Testament not only does not describe; it also does not 
prescribe, 

or lay down an imperative pattern for all future ministry. 
354. The text proposes however that "the threefold ministry of bishop, 
presbyter and deacon may serve today as an expression of the unity we 

and also as a means for achieving it" (§22). We, as Baptists of Burma, 
will 

study that proposal. At the same time we have to point out that the 
threefold 

pattern should not be used as a pre-condition for the sake of 
mutual 
recognition. 

355. The question of "apostolic succession" has been replaced by that of 
n the apostolic tradition". At the same time the document 



also 

continues to speak of 

portions 

from §§34 to 38 as v, 

balanced 

position between those who practi 



the apostolic ministry". But all 
Commentary §36, together present a 

through the episcopate 



n Burma have taken it i 
ir response is 
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Conclusion 

357. BEM is important. It is a matter of our "faith" as well as our "order". 
But we must treat it as more than a matter of faith and order. It it 
targeted 
towards unity and mission. That is why w 

There are crucial problems facing humanity today. I 

any validity, it must be life-giving. In other words we fully endorse 

expressed in the last paragraph on page viii of the preface. 
358. Our response in some way reflects the extent to which we in Burma 
recognize the faith of the church through the ages. Baptists in Burma 

been ready since the end of the Second World War to enter into dialogue 

other confessions for the sake of mutual recognition and unity. 

Baptist churches have already invited ordained ministers from 



other 
confessions ti 



celebrate the cucharist together with their own 

keep on extending 

fat have 



pastors. Th'ey have expressed their willingns 
October 1986 such 

in\ itations c\cn though the it 
never been mutual. 
359.Much more can be said of BEM. But, as mentioned earlier, it is for the 
sake of overcoming the problems of mutual recognition leading to 
unity, that 

we, the Baptist churches of Burma are ready to receive this text 
with the 

suggestions stated above. We hope and pray that other churches also 
respond 

positively and join hands to move on together in unity, beyond the 
call of 
BEM, towards even more vital areas of Christia 



n that is sorely needed in the world today. 



UNION OF EVANGELICAL FREE 
CHURCHES IN THE GDR (BAPTISTS) 



Preliminary observations 

We see within the explanations of this document the remarkable attempt to 
make an inquiry not directly into the consensus of the churches, but rather 
into the convergence of their respective views. In this way the undertaking 
seeks to cope with the divisions of church history and to aid in bringing 
together different understandings of the unity of Christians. It is understand- 
able in view of the intended goal of the document that its language should 
strive more towards a general and equivocal style rather than towards a strict 
dogmatism. Yet it does so, in our view, at the expense of the clarity and 
perspicuity of its statements. 

We perceive in the question directed to us concerning the degree to which 
we are able to recognize in this text "the faith of the Church through the 
centuries", a relativizing of the principle which is decisive for us, namely, that 
we acknowledge only the holy scripture as the norm for faith, life and 
teaching. Different confessional traditions surface in the document, i.e. the 
faith of the church(cs) as it has "developed" through the centuries, and in our 
opinion this limits the possibility of clear definition of the "original source", 
the "tradition of the gospel", and the "apostolic faith". For only the gospel 
itself can be normative. 

To the question concerning the consequences of the document for our 
relations and dialogues with other churches, we reply that we understand and 
receive the Lima text as an impetus for dialogue making possible concrete 
and mutual clarification and correction. For us, however, the unity in 
theological insight does not precede the unity in the Spirit which is effected by 
Christ and which creates brotherhood. The priority of ecclesiological themes 
over the basic question of salvation in Christ, as is peculiar to these texts, 
bestows upon these themes a weight of their own which does not properly 
belong to them. 



• 20,031 members, 217 churches. 
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In the following discussion, we seek to represent more precisely the 
response of our free church (which does not belong to the WCC) to this 
ecumenical document. In this way, we hope to be able to make a contribution 
to the dialogue between the churches. The statement developed as follows: 
appointed theologians prepared texts on the respective themes, the Ecumeni- 
cal Committee of our Union reviewed these texts, and the Executive 
Committee (Bundesleitung) approved them. The texts were prepared against 
the background of the faith and practice of our congregations, and the 
language of the respective authors was preserved; the presentation, however, 
reflects the basic positions of the congregations of our Union. 

Baptism 

/. The concept of baptism 

The conclusion of §2 of the document reads: "The images [for baptism] are 
many but the reality is one." For the first half of this statement, the document 
brings forth sufficient evidence, but for the latter half it remains wanting. In 
the various interpretations of baptism such as "receiving salvation", 
"representation of salvation", "sign of the new life", "sign of the kingdom", 
"cleansing of the creation", "washing of the body", "cleansing of the heart", 
t", "gift of God", "death and burial", "consolation", 
>n", "human response", there is simply no common 
denominator to be found. Also lacking is an awareness of the exegetical 
problems involved, as though there were but one recognized exegesis in the 
world through which all baptismal practices could be brought into agree- 
ment. Only with the discussion of "re-baptism" (without registering the 
arguments of those concerned) does one read: "must be avoided", "will want 
to refrain", and "recognition should be expressed" (§§13, 13 Commentary, 
15). 

With regard to the interchangeable use of the terms "infant baptism" and 
the "baptism of children", we considei tin < vpr< i m"infanl baptism" as the 
more precise of the two. 1 It clarifies the distinction from our own view, 
according to which baptism is received by those — adults, young people, and 
children — whose faith has been awakened by the gospel. 

Baptism upon personal profession of faith is for us not merely "the most 
clearly attested pattern in the New Testament" (§11), but rather the only 
practice documented in the New Testament. By way of contrast, infant 
baptism, whose date of origin is contested, may be clearly documented only a 
hundred years after the close of the New Testament. 2 



1 Translator's note: the German text of "Bapti <m, Eucharist and Ministry" refers tc 
both Saiiglinstuufe and Kindertaufe while the English text uses the term "infar 
baptism" for both. 

2Tertullian, De haptismo 18, 5; between 200 and 207. 
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Inherent to the concept of infant baptism is the understanding that the 
parents of the baptized infant are church members. The document, however, 
requires that the circle of privileged children be drawn even tighter. Infant 
baptism should no longer be "practised in an apparently indiscriminate way" 
(§21 Commentary, cf. §16), but evidently only when the parents are 
professing and committed Christians. That would apply, in view of the 
millions of members of state churches, to only a small percentage of all 
parents. If this qualification is now recommended "in order to overcome 
differences" "between believer baptists and those who practise infant 
baptism" (§16), then it is based on a complete misunderstanding. Because the 
proposal moves infant baptism still further away from the character of grace. 
Baptism may be understood as an event of grace only when it is also an event 
of faith, without any active or passive merits. 

Paragraph 12 states: "When an infant is baptized, the personal response 
will be offered at a later moment in life." It is intended here apparently, as it is 
later stated, that "a personal confession is expected later". The role of the 
parents and the obligation of the local church are at least supposed to be 
directed to that end. For the document, the expected confession of faith plays 
a thoroughly indispensable role (according to §12 Commentary, the 
"personal faith" of the recipient is "essential for the full fruit of baptism")- 
According to §15, even the recognition of the baptism of other churches is 
connected to this fact that the confession of the church, or more precisely, the 
parents and the godparents, is "affirmed later by personal faith and 



Infant baptism is followed by personal faith only in some cases, and years, 
perhaps even decades, pass before these baptized people become believers- 
Our question: What about the many cases of baptized unbelievers? A further 
question: Which concept of faith stands behind §12 Commentary, where we 
read of "the faith which the child shares with its parents"? According to the 
scripture, faith is accessible only through the gospel and is a creation of the 
word itself (Rom. 10:17; Gal. 10: 14). Where nothing is heard, there is 
nothing to believe. 

Do these remarks and questions directed towards the churches which 

practise infant baptism make our complaints perhaps a little more under- 

slandablc? 

2. The sequence of faith and baptism 

The document goes into this question under the subtitle "Baptismal 
Practice" (Section IV), for it sees within this "variety of forms", within the 
two "equivalent alternatives", two "patterns" of the one New Testament 
baptism which has "developed" in the course of history (§§11-13). Whether 
baptism follows faith or faith follows baptism makes no difference. In this 
regard we must raise the question whether a different sequence does not also 
lead to different theological implications of the respective practices. 



1 
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Paragraph 14, whose context clearly includes the practice of infant 
baptism, states that: "Baptism in its full meaning signifies and effects both", 
namely "participation in Christ's death and resurrection" and "the receiving 
of the Holy Spirit", this nota bene also for infants, without such a candidate 
for baptism having heard the gospel, without believing in it and without 
confessing Jesus. In contrast, the matter is quite different with believer's 
baptism. We ask: Don't these two baptisms entail two completely different 
teachings on becoming a Christian, being a Christian, on the Holy Spirit, the 
reception of the Spirit and on the church? Is infant baptism only another 
practice and yet the same, or not rather another baptism than the one baptism 
of Ephesians 4:5? In the question of baptism, is it really variety that 
dominates among us or does not rather something irreconcilable fall apart? 
The document does not face the seriousness of this question. 



3. Baptism and exegesis 

Section II of the document, "The Meaning of Baptism", operates 
unfortunately without explicit references to New Testament passages on 
baptism, so that a picture emerges of a churchly rite which is everything, gives 
everything, and accomplishes everything, (a total of approximately 50 
definitions and metaphors of baptism is offered). Exegetical soberness calls 
for far greater caution in the use of implicit biblical references to baptism. Is, 
for example, the baptism "by the Spirit" (1 Cor. 12:13) or the washing of 
regeneration "by the Holy Spirit" (Tit. 3:5) or the washing "by the Spirit" 
(1 Cor. 6:11) not contrary to the usual wording and thus something different 
from the baptism with water? Should we understand being "born again" 
through water (John 3:5) as being fulfilled in the baptism with water, an 
interpretation clearly contrary to the context which speaks only of the work 
of the Spirit? Likewise, can we really equate the "pure water" of Hebrews 
10:22 with baptism? Are not figurative expressions like "water", "washing", 
and "being given to drink" (Trdnken), to name but a few, anchored in the Old 
Testament promise of the Spirit; are they not employed also by the New 
Testament in a pneumatological sense? 

Certainly the sacramental interpretation of such passages has a long 
tradition, such that it is rarely discussed any longer as a genuine problem. But 
when something has become so obvious, then it is time for a new inquiry. 



4. The work of tlie Spirit in baptism 

"The Holy Spirit is at work in the lives of people before, in and after their 
baptism" (§5). Indeed, the baptismal candidate does not come to b; ptism in 
the New Testament without the Spirit. The rite does not initiate the spiritual 
life. By the same token, additional work of the Spirit is also promist d for the 

i itself? 



e following baptism. But what does the Holy Spirit effect ir 

ely not what he effected before baptism, neither what is promised for la 
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It would be a step forv d i theological discussion if we could grasp the 
unique work of the Spirit in baptism. 

Baptism is "a pled:|g e made to God from a good conscience, through the 
resurrection of Jesus 5 Christ" (1 Pet. 3:2) made in the context of a public 
questioning. 11 is thq» confession, coming from the heart: "Jesus is Lord" 
(Rom. 10:9; cf 1 Tirim. 6:12). According to several passages it is connected 
with a basic calling ujpon the name of the Lord. As a burial it documents that 
one has died with «Christ (Rom. 6:4). What is always involved is the 
transition into anothi. category, the change of the inner, the private and the 
individual into the pv blic, juridical and communal. In baptism one commits 
oneself publicly and i ; binding manner to the gospel, to the proclamation of 
which one has responded in faith. However, this public submission under the 
lordship of the Crucified j baptism is precisely a breakthrough of the Holy 
Spirit (1 Cor. 12:3). 'i this sense the congregation celebrates in its baptismal 
service a very specific A victory of the Holy Spirit in its midst and in this world. 



Eucharist 

/. The eucharist eon" „eept 

For our free church, the terms "supper", "Lord's supper" and "breaking 
of bread", which are; tied to biblical tradition, stand in the foreground. Usage 
of the term "eucharist" is not common, although an old, legitimate tradition 
of thanksgiving to Qod, who, in Christ, offered himself for us sinners, stands 
behind it. 

We agree with th, document's statement (§1) that the eucharist is a gift 
from the Lord; for it has been instituted by Christ. We see the eucharist 
anticipated in the A assover feast commemorating the liberation of Israel 
from the land of bo n dage and in the covenant meal at Mount Sinai. It is the 
meal of the new c A ant. At the same time it is an anticipation of the 
"marriage feast of the lamb" (§1). 

Jesus Christ gave; the eucharist to his disciples as a memorial of his death 
and resurrection. A A a result we place particular worth on the irreplicability 
(Nichtwiederholbankeit) of the once-and-for-all event of the sacrifice of 
Christ. We appreciate the attempt of the document to let the different 
understandings of the eucharist flow together into a common view of the New 
Testament anamnesis f Christ. Christ's sacrifice on the cross, accomplished 
once and for all, is for us a present and at the same time an anticipated reality 
in the anamnesis of the eucharist (§§6-8). With §9 we sec in the anamnesis of 
Christ "the basis ar A f all Christian prayer". The self-sacrifice of our 

high priest Christ \nakcs it possible ihai justified sinners offer their lives as 
living and holy sajfices to Christ (§10). This sacrifice of our lives must 
consist in bearing tyitness in the world, by word and deed, to reconciliation 
with God in Christ. 
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Fellowship with Christ present in the eucharist signifies at the same time 
fellowship with those participating and with the whole church (§19). 
Nevertheless, personal relationship with Christ, and not nominal church 
membership, is the prerequisite for participation in the eucharist. With the 
document we affirm the consequences for society, social service, economics, 
and politics emerging from the eucharistic fellowship (§§20-26). 

In distinction to the elements of the eucharistic celebration (§27), which 
may be arranged differently and may differ in importance, our celebrations of 
the supper are marked by distinctly simple liturgy, usually including: hymns 
of praise, adoration, proclamation of the word of God, Christ's words of 
institution, thanksgiving for bread and cup, breaking of bread, eating and 
drinking in communion with Christ and every member of the church, 
concluding praise, benediction and commissioning. Not customary are: act 
of repentance and declaration of pardon, creed, a comprehensive thanks- 
giving derived from the Jewish tradition of the berakah, the invocation of the 
Holy Spirit on the community and the elements of bread and wine. While we 
cling to the New Testament data, wc should ask ourselves how we can enrich 
our liturgy. We agree with the opinion that the eucharist should be celebrated 
frequently (§§30-31). 

We cannot follow the opinion that the presence of Christ in the 
consecrated elements continues after the celebration. For us, the main 
emphasis falls upon the celebration itself and the consumption of the 
elements when they are distributed. However, we are open to the suggestions 
made in §32. 



2. Thete 

The term "sacrament" is foreign to our free church. For us the term is 
associated too closely with a magical, mechanical action in which we see a 
contradiction to the New Testament. 

We do not share the conviction, which in §2 is based on Matthew 26:28 
and John 6:51-58, that every baptized member of the body of Christ receives 
in the eucharist the assurance of the forgiveness of sins and the pledge of 
eternal life. According to our understanding, the assurance of the forgiveness 
of sins is a pneumatic event through the agency of the risen Lord Jesus Christ, 
who has offered himself for the sins of the world. Bread and cup are but the 
signs of his sacrificed life. John 6:47 belongs unquestionably to John 
6:51-58. Here it is without question faith in Jesus Christ, and not 
participation in the eucharist, which is the condition for eternal life. 

In contrast to §13, we cannot envision a special real presence of Christ in 
the elements of the eucharist. We affirm the real presence of Christ, but we 
conceive of it in a pneumatic way. Christ is present for us in the eucharist in 
the same way in which he is present in the worship service of proclar 
where two or three are gathered in his name. The is ofthe words of in 
does not want to be understood as a "transubstantiation" (in the hour of 
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n Jesus is still seated bodily in the midst of his disciples and his blood 
has not yet been shed; consequently, he cannot mean to say that the bread is 
his body and the cup is his blood). The is is only a device of translation and 
has no place in Jesus' own saying. In the words of the institution of the 
eucharist, the copula-forms have quite obviously a figurative sense. There- 
fore, it is not the substance of bread and wine, but rather the act of the 
breaking of the bread and the offering of wine which is the saving sign 
standing in correlation to the saving surrender of the body and blood of 
Christ. 

Since in our free church the eucharist is viewed strongly under the 
Christological aspect, the Trinitarian conception of the eucharist in the 
document is foreign to it, especially the invocation of the Holy Spirit upon 
the elements of bread and wine (§14). We find no New Testament evidence for 
this. 



3. The practice ofthe supper 

We see no basis for the suggestion that the eucharist should only be 
celebrated under the presidency of an ordained minister (§29). Taking 
seriously the priesthood of all believers, we are convinced that according to 
Acts 2:46 the eucharist is properly celebrated where believers in Christ share 
among themselves bread and cup in the name of Jesus Christ, independent of 
office and ordination. 

While, as has been shown, there are many convergencies between the faith 
tradition of our free church and the eucharist document, we cannot, as has 
also been shown, agree to the present text as a whole. We are, however, open 
for a continuation of the dialogue concerning questions related to the 
eucharist. For our part we are willing to offer eucharistic fellowship to all 
guests who stand in a living relationship to the Lord Jesus Christ. 



Ministry 

/. The establishment of goals 

The document mirrors a "'kairos' of the ecumenical movement" (accord- 
ing to the preface, p. x) along the way towards the final goal postulated by the 
authors: "to realize" the "visible unity of the church" (preface, pp. vii-viii). 
The statement of purpose ofthe WCC (preface, p. vii) speaks, on the other 
hand, not of the "unity of the church", that is to say, also of the ministry, but 
of the "fellowship of the churches". Furthermore, the document mentions 
phenomena which stand in contradiction to this long-range goal, without 
treating the tension. "In the New Testament there appears rather a variety of 
forms which existed at different places and times" (§19). The hope, or the 
claim, that a greater unity is possible today than existed in the time of the NT 
is stated without support: the "nevertheless" (§22) is not sufficient. Finally, 
"today" a "multitude of experiments in new forms of ministry" is noted 
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(§50). Our question: Do we not deny all of these experiments their situation- 
conditioned legitimacy if we oppose them with a uniform model? 

We note the mention of an immediate goal, the relationship of which to the 
long-range goal is not specified, which may stand substantially nearer to the 
concept of "the fellowship of the churches" which occurs in the document 
(§1), namely, "mutual recognition of the ordained ministries" (§§51-55). 
This concept involves a question which has been posed repeatedly in 
ecumenical worship services. The churches have tried to give answers to 
related issues in their interdenominational dialogues. The term "recogni- 
tion" needs to be defined more closely since it is used in the document with 
another meaning, as well (§§12, 40, 44f.) and since the sense which it has in 
§37 (which seems useful to us as a goal) will hardly satisfy the authors. Did 
they have common worship services in mind? or exchange of pulpits? Are we 
to recognize official acts of other churches, or should officers of another 
church be allowed to perform them in our churches? Are transfers to be 
accepted? Should the authority of one official extend to other churches? Does 
recognition lead automatically to church union (§55)? It is noteworthy that in 
practice many small steps have ahead) been taken, without waiting upon 
theological clarification. On the other hand, the document is far ahead of 
practice in its statement of long-range goals. 



2. The proposed solution 

Paragraph 1 of the document, "The Calling of the Whole People of God" 
carries an appropriate title and offers a good presentation of the New 
Testament data. Contrariwise, in the preface, the "people of God" are 
juxtaposed to "the churches" (§§18f.), indeed the laity are juxtaposed to the 
ordained (§12). Even if "the Holy Spirit" bestows gifts "on any member of 
the body of Christ" (§7a, cf. §32), or if "the church as a who e can be 
described as a priesthood" (§ 17), or if indeed ordination can be helc to be "an 
act of the whole community" (§41), so is, nevertheless, this NT concept of 
"the calling of the people of God" (§6) repeatedly shoved aside. Fcr it is not 
this calling in accordance with the NT which forms the comp 'ehensive 
common denominator in the document; rather, it is the traditi >n of the 
"threefold ministry of bishop, presbyter, and deacon" (§22), which "may 
serve today as an expression of the unity we seek and also as a : neans for 
achieving it". 

Bishop, presbyter and deacon are NT terms, but they are not set one above 
or under the other or arranged according to rank so that the NT could back 
up a threefold office. 

From the threefold pattern the document "raises questions f )r all the 
churches". The "episcopal, presbyterial and congregational sys ems" are 
seen only as "ways", "aspects" or "dimensions" (§26 and commi ntary) of 
the ordained office and each church is advised to develop more fully that 
aspect which it has neglected. Churches which have maintained the threefold 
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pattern are an exception; they "will need to ask how [their] potential can be 
fully developed for the most effective witness of the Church in this world" 
(§25). Our question: Are precisely those churches, which are in closest 
proximity to the New Testament practice of the priesthood of all believers, to 
be asked to undergo the most comprehensive restructuring, thereby distan- 
cing themselves from the New Testament, in favour of an old, partly modified 
and discarded tradition? 



3. Ordination 

The ordained ministry is pictured in the document as "the visible focus of 
the deep and all-embracing communion between Christ and the members of 
his body" (§14; cf. §§8,13,21 Commentary). Thus it has its dignity. Apostolic 
succession is argued at length (§§34ff), but only with quotations from 
apostolic fathers (§36 Commentary); the special place of the apostles is 
overdrawn. How the unity of episcopal churches could have been broken 
(§38) is not explained. It is even acknow ledged that "churches which have not 
retained the form of the historic episcopate" have preserved "a continuity in 
apostolic faith, worship and mission" (§37). Nevertheless ("on the contrary", 
§38), they are to accept episcopal succession (§37). Our question: does the 
document not present the office here as a rather vague foundation of unity? 

Moreover, the ministry is endowed with authority: the community needs 
ordained ministers (§12), the church needs "this ministry of unity in some 
form in order to be the Church of God" (§23). As an independent fellowship, 
which recognizes no canon-law authorities, we can identify with §16, at any 
rate we would strike the terms "ordained ministers" and "authority" from 
this passage also and emphasize rather the idea of "service". In our eyes the 
office, in itself, carries no authority, and cannot, therefore, establish or 
guarantee unity. 

Finally ordination is lifted up as a sacrament (of the consecration of the 
priest, §§7d, 17; cf. §43b). This is strange because earlier mention was made of 
sacraments (by the way, this term also would need to be clarified) as if only 
baptism and the Lord's supper were meant. If we cannot find a sacramental 
character in baptism and the Lord's supper, the demand for a sacramental 
ordination seems totally unacceptable to us. 
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Foreword 

The Baptist Union of Sweden, although not member of the World 

Council of Churches, has always followed with great interest the work of the 
Faith and Order Commission of the WCC. When the Lim document on 
"Baptism, Eucharist, Ministry" appeared, it seemed therefore natural that 
the Baptist Union of Sweden should formulate a response to this document 
This response has been worked out by a committee of five persons and 1 as 
been approved by the executive board of the Union. 



ly 



Inirodociory notes 

A study of man\ years \\ ithin the frame of the faith and Order w 
led to a common understanding of baptism in many respects, es] 
regarding the meaning and importance of baptism. Alter all, different 
churches with various traditions can say the same things about baptism The 
difficulties have been evident when it comes to the point f putting the 

common view into practice. As no church wants to practise "re-baptism" or 
have its baptismal practice looked upon as such, there will be problems in 
connection with the mutual recognition of baptism . New points of view must 
be considered in order to avoid the question ending up in a blind alley With 
the present varied practices in different churches it i hardly p ible to come 
to a united standpoint. The question is if the Lima, text initiates a new start 



The 



81 7 



In accordance with the above we can agree with what is said here Yet the 
indicated difficulty emerges in the last sentence in §6: "Therefore our 



■> 20.024 members, 370 churches. 
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baptism into Christ constitutes a call to the churches to overcome their 
divisions and visibly manifest their fellowship." Can we in earnest talk about 
"our one baptism" as long as baptismal practice in a decisive way divides us? 
In the subsequent commentary the importance of the practice is clear. But 
sure enough it is also emp lasi ! i I iptism is not the only di\ idin \ tacit n 



Baptism and faith, §§8-10 

Here baptism is said to be both God's gift and our human response. 
Likewise the necessity of faith for the reception of the salvation embodied 
and set forth in baptism is accentuated. It is further pointed out that personal 
commitment is ue, , , torn ponsiblc m nU i -.hip in the body of Christ. 
But various baptismal practices indicate different consequences of this 
n understanding. 



A. Baptism of believers and infants 

The list that is presented here is not complete, at any rate not for Swedish 
conditions. There are churches in w hich the individual is at liberty to decide 
not only the form of baptism but also if he should be baptized at all. The 
Society of Friends and the Salvation Army, for example, do not practise any 
baptism. In these cases there is a deliberate repudiation of sacramental 
administration. There are, howc\ci. ca hen the importance of baptism is 

strongly asserted but baptism is not considered to be necessary for 
membership in the church in question. 

This raises the question: should a church be looked upon as a church if not 
all or even any of its members are baptized or if the sacraments are neither 
taken into account nor administered? Anyway, churches which are reluctant 
to recognize infant baptism have been prepared to answer this question in the 
affirmative. An answer like this can be regarded as deviation from what is 
said in foi insta H 6 ' f hi nigh I ipti m < hi i n ms aic brought into union 
w ilh Christ, w iih each other and with the Church of every time and place." 
We are, however, obliged to observe that there is an inconsistency between 
doctrine and practice when iii. nccc; il of baptism i irongl) ti ;ccl it the 
same time as membership without baptism is accepted and justified. Nor is a 
icrsonal i pon I I u u lot membership. This is best exemplified 

in our country by the Church of Sweden with its state church idea and 
increasing number of unci iristcned members. This naturalh creates difficul 
ties in ecumenical relations and discussions when the church and the 
importance of sacraments for the church are to be defined. In such 



s difficult to take seriously the accusation that we Baptists another church, 

deny sacramental integrity when baptizing someone who is a member of 
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In §12 it is said that baptism always takes place in a community of faith. 
When someone who is a believer is baptized he confesses his faith in 
connection with the baptism. When an infant is baptized, it is taken for 
granted that a personal response will be given at a later moment in life. 

One question remains unanswered. Does baptism have any effect without 
this response? The very stress of the fact that no baptism can be repeated or 
made undone possibly implies an answer in the affirmative. A supplementary 
question ought to be asked: Can such a kind of baptism — as long as this 
personal response is not given — be said to have another meaning than the 
blessing of children has in churches where baptism of believers is practised? 

When it is said in the commentary to §12 that "both forms of baptism 
require a similar and responsible attitude towards Christian nurture", it 
should be pointed out that anyone who has been blessed as a child and 
consequently is not baptized, is to be regarded as a catechumen, in the proper 
sense of the word, whose instruction is a preparation for baptism and life as 
baptized. We hesitate to put someone in the situation to have a claim "laid 
upon" him as long as there is no possibility of response. On the other hand 
there is the possibility as well as the obligation to express "that children are 
placed under the protection of God's grace" (§16) in an act that goes back to 
Jesus' action. Here we want to comply with the request "to express more 
visibly that fact". The place and theological foundation of the blessing of 
children has probably not been given enough attention in this connection but 
should be the subject of a close study, which hopefully could give a new basis 
of the question of mutual acceptance of baptismal practices. Further aspects 
on blessing of children and its meaning are dealt with in the supplement. 

In §13 with commentary it is said that any practice which might be 
interpreted as "re-baptism" must be avoided. We can agree with this 
wording. But it makes the question whether re-baptism is practised 
dependent on who interprets. It is doubtful whether baptism of believers with 
its consequences should be looked upon as a denial of the sacrpmental 
integrity of other churches. The churches that baptiz 



3 find it 



■t difficult to recognize the 



of other c lurches. 



Moreover, it is the recognition of other churches and their r 
members of the body of Christ that is the reason why open c 
sometimes even open membership are practised in our churches. We 
that unity in Christ can be manifested in spite oi' different baptismal pn ctices. 



B. Baptism-chrismation-confirn 

We agree that "Christian baptism is in water and the Holy Spirit", $14. We 
cannot see that baptism has to be completed by another act of sacr imental 
character in order to receive the Holy Spirit or share in the euchar st. That 
would imply to diminish the meaning of baptism and not take its 
consequences seriously. 
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We maintain that the imposition of hands, in the baptismal rite itself or in a 
special ceremony afterwards is not associated with the giving of the Holy 
Spirit but an act of blessing with intercession for the baptized person, a 
consecration to membership and personal commitment in the Christian 

church. 



C. Towards mutual recognition of baptism 

Questions in connection with these items have already been touched upon 
and will be discussed in the supplement concerning blessing of children. 
However, we want to emphasize that a terminology should be used that is not 
depreciating or insulting. This would to a great extent contribute to an 
increasing mutual understanding of our convictions. We Baptists must admit 
that we have often used the expression "sprinkling" to demonstrate 
repudiation of the practice of churches baptizing infants. This is naturally 
perceived as offensive and we should show respect for the conviction of these 
churches by using the word "infant baptism" when baptism of infants is 
referred to. In the same way we Baptists find it insulting when our baptismal 
practice is described as "re-baptism" and we want others to show respect for 
our conviction by avoiding referring to our baptism in this way. When we 
want to accentuate our practice as a contrast to infant baptism we speak 
about believers' baptism. The matter in concern — to handle the question of 
how to look upon one another's baptism — will benefit from a mutual respect 
which also manifests itself in our choice of words. 



Paragraph 17 describes what is necessary about the celebration of baptism. 

For a person who practises immersion it is natural to say "baptize in 
water" especially since that is what was said in §14: "The Christian baptism is 
in water and the Holy Spirit." 

Naturally enough the rich contents of baptism benefits from a form that 
fully does justice to it, §18. That is e.g. the reason why we baptize by 
immersion. We find that immersion does not only express participation in 
Christ's death, burial and resurrection but also other factors as e.g. when the 
purification that baptism aims at is described by "washing", Acts 22:16, "a 
body washed in pure water", Hebrews 10:22, or as "the washing of 
regeneration and renewal in the Holy Spirit", Titus 3:5, or when it is said: 
"Baptized into union with him you all put on Christ as a garment", Galatians 
3:27 (quotations from New English Bible.) Other instances are given in the 
commentary to this item of the text. 

Regarding what is said in §19 we refer to what we have commented on 
§§13 and 14 above. 

One baptismal rite may differ from the other by being more or less 
comprehensive, §20. Such differences should not impede Christian unity. 
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Several elements of the baptismal ritual here enumerated are, in accordance 
with what was said in item 18 above, included in the very baptismal rite. 
Moreover, we believe that over-explicit explanations can "rationalize away" 
the inherent symbolic force of the rite. But we do recognize elements here 
enumerated which should be included, e.g. the proclamation of the scriptures 
referring to baptism, the creed and the epiklesis. See further §14 above. 

Paragraph 2 1 accords with what was said about the proclamation of the 
scriptures referring to baptism in the preceding paragraph. 

What is said in §22 applies to us as well. 

We would like to emphasize that baptism is intimately connected with the 
corporate life and worship of the church, §23. 



Supplement on blessing of children 

Excursus about the blessing of children 

Since the middle of the 1930s the blessing of children has been increasingly 
practised in the Swedish Baptist churches. There are some examples already 
from the 1 860s as well as from the beginning of the twentieth century. The 
impulses seem to have come from abroad, mainly from the United States and 
England. Nowadays most newborn children are involved in such a practice. 
From the handbook of 1954 and onwards there is an agenda for the 
performance of the act which is followed by most pastors. 

The blessing of children li ] i tin cfold out ni a h nk iving to the Lord 
of Life for the newborn child, an act of prayer for parents and child in which 
the parents also are given the opportunity to accept their Christian calling as 
parents and eventually an opportunity for the church to accept its 
responsibility for the newborn child. The act as a whole is a marking of the 
place of the child in the church family and points towards the day when the 
young man/woman presumably accepts the Christian faith and the fellow- 
ship of the church where he she has grown up. 

So performed and understood the blessing of children is an expression of 
the Baptist understanding of the children growing up in the church. The 
Baptists do not adhere to the teaching of inherited sin in the sense that the 
children already from birth should live under the judgment of sin. T ley live 
under the atonement of Christ and also in the protection of the faith of their 
parents and the church fellowship. For this no special performance is 
required but the blessing of children is an expression and a reminder of this 
n of life. For Baptists the baptism belongs together with a personal 
ind the acceptance of faith which occur later in life. 

The tendency is thai ihe blessing of children is increasingly practised also in 
denominations which so far mainly have been practising infant baptism. 
Internationally the blessing of children is also used as a complement to 
baptism in situations where one wants an act of blessing in another 
geographic environment than parents' church or for instance with adoption. 



Baptist Union of Sweden 205 

We recommend churches that baptize children, and especially those in 
which uncertainty about infant baptism has arisen, to seriously consider the 
question of blessing of children. 

Of course there are important possibilities to understand infant baptism 
and blessing of children as related expressions for several momentous parts 
of the Christian understanding of the children. Even the blessing of children 
"stresses the corporate faith" (see note to §12) ami the participation of the 
child in the fruits of the parents' faith. The blessing of children underlines the 
being of man as a continuation of a divine act of creation. Many important 
biblical thoughts and sayings which often are related to the baptism of 
children can very well be used also for the blessing of children. For Baptists it 
is possible to look at infant baptism as a form of blessing of children and there 
are examples that priests and pastors who practise infant baptism look upon 
it in the same way. In the new order of baptism of the Swedish Lutheran 
Church there is also a special moment of blessing: 

360. Against this background it is possible for a Baptist to acknowledge 

that 

infant baptism "embodies God's own initiative in Christ and 

expresses a 

response of faith made within the believing community" (B12, 



tary). 
361. The line of difference between "belonging" and "membership" cai 
possibly prepare for a new understanding. Both opinions of 

therefore count a form of relation between the church and the 
child. 
362. So understood infant baptism can be looked upon as an alternative t( 
the blessing of children, but the consequence is not that Baptist 



feel 






themselves prevented from baptizing people who in this 

blessed in the form of infant baptism. 
Churches where infant baptism, and especially those where hesitation 
about the rise of infant baptism is at stake, should consider the possibility of 
offering parents blessing of children as an alternative to infant baptism. The 
more the blessing of children gains ground the more the need for a 
study of the relation of the two acts to each other ii 



Introductory notes 

The document gives a good summary of the meaning of the eucharist. As 
points of special value may be mentioned: 

— that the relation to the Triune God is stated in such a clear and 
comprehensive way; 



— that the old crucial question of how Christ is presented in the ei 
answered in such a wise and cautious way; 

— that the fellowship of believers is so clearly underlined; 

— that the eschatological perspective is given 
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Commentaries 

A. A tendency towards sacramentalism 

There is, it seems to us, a tendency towards sacramentalism in this 
document. Eager to clarify the meaning of the eucharist, the document gives 
to this sacrament such a comprehensive function and such a unique position 
that other elements of Christian worship and Christian experience are 
eclipsed, such as prayer, Bible study, praise, service and fellowship. All these 
elements are, to be sure, present in the eucharist but only in part. They can 
and must function also outside the eucharist. 

Examples: "Its celebration continues as the central act of the Church's 
worship", §1. "The eucharist is essentially the sacrament of the gift which 
God makes to us in Christ through the power of the Holy Spirit", §2. "The 
eucharist is the great sacrifice of praise by which the Church speaks on behalf 
of the whole creation", §4. "It is a representative act of thanksgiving and 
offering on behalf of the whole world", §20. "Through the eucharist the all- 
renewing grace of God penetrates and restores human personality and 
dignity", §20. 

It seems as if the text tries to make the eucharist an all-embracing and all- 
empowering sacrament, which gets a unique position as centre and resource 
for Christian life. This tendency is also there in the paragraph about the 
celebration of the eucharist. This liturgy is very elaborate in comparison with 
what the NT tells us about the Lord's supper. 

In accordance with this tendency to give the eucharist such a unique 
position, the document encourages us to celebrate the eucharist frequently, 
§30, 31. If the eucharist is the only way — or almost so — in which Christian 
life is nurtured, it is, of course, necessary to celebrate it veryl often. On the 
other side, if as in Baptist tradition other resources are considered as being of 
equal value, the question of how often the eucharist should be celebrated is 
still important but not in the crucial way that the Lima document indicates. 



B. Eucharist and baptism 

Eucharist and baptism are well kept together in the Lima document. The 
text presupposes that the participants in the eucharist are bap ized, §2, 
commentary to §19. This is, no doubt, the New Testament order: first the 
breakthrough of the new life in baptism, then the food for this life in the 
eucharist. But if less importance is attached to the sacraments an 1 more to 
faith, it may be possible to support the practice in most Baptist churches in 
Sweden to invite all believers to the Lord's table, whether they are baptized or 



C. Eucharist and forgiveness of sin 

The Lima document agrees with the general conceptic 
baptized member of the body of Christ receives in the eucharist the a 
of the forgiveness of sins", §2. On the other hand, it supports the practice of 
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many churches to place very early in the eucharistic liturgy an "act of 
repentance" and a "declaration of pardon", §27. 

There seems to be a lack of consistency here. In the NT we hear little or 
nothing about repentance in connection with the eucharist. What we do hear 
is that they were "breaking bread in private houses" and "shared their meals 
with unaffected joy", Acts 2:46 NEB. To be sure, Paul speaks about an 
individual self-examination before partaking of the eucharistic gifts. He 
seems, however, to be warning against a thoughtless and secularized eating. 
Something like a collective confession of sin and a collective declaration of 
pardon is, as far as we can see, unknown in the churches in NT time. 

Even believers may and should feel the need of pardon of their sins. But 
according to the eucharist theology quoted above, this pardon is given in the 
eucharist itself. It seems, consequently, to be a strange liturgic custom to 
declare the pardon of sins already in the beginning of the service, when this 
pardon is given in the celebration of the eucharist as such. 

It appears that the question of forgiveness of sin in connection with the 
eucharist needs a great deal of theological reflection. In the NT time, the 
eucharist seems to have been primarily the joyful fellowship between the risen 
Lord and his followers. 



D. The invocation of the Holy Spirit 

The cpiklesis is a conception that has attracted fairly little a 
Protestant traditions, including the Baptist tradition. It is, however, as far as 
we understand, a very important conception. The Lima text gives a good 
interpretation of In. pikh ■/. ind in connection with thai of the real presence 
of Christ in the eucharist, §14 and 15 with commentaries. 

Very important is the statement that in the early liturgies "the invocation 
of the Spirit was made both on the community and on the elements of bread 
and wine", §14 with commentary. This should be the norm for the churches 
also today. 



Ministry 

Introductory notes 

The Lima text on ministry is by the Swedish Baptists understood as a 
valuable document that gives good material for their own theological 
thinking on the matters. This is said although the document in itself reveals a 
great deal of "high church thinking", which is unfamiliar to Baptists in 
general. The roles of the bishops, their authorities and even their necessity for 
the essence and the unity of the church are items where Baptists look for 
further clarification and definitions before they can give their total consent. 

The latter part of the Lima text on ministry (IV — VI), is concluded by a 
chapter that indicates that the churches are on the way towards the mutual 
recognition of the ordained ministries. The pre-requisites of attaining that 
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end are at least given. The document calls for a far-reaching willingness fqjr 
action from the churches, which can be seen as an acknowledgment of the' 
dedication to a purpose that has marked the work of the c> 



We would not suggest that there are any controversial statements under 
this headline. On the contrary, we joyfully agree when it is said about the 
calling that it is a calling to the whole people of God and that "the Holy Spirit 
unites in a single body those who follow Jesus Christ and sends them as 
witnesses into the world", §1. We agree that in this sense all the members of 
the church are called to discover their gifts and to use them for the building up 
of the church and for the service of the world, §5. 

Differences in understanding appear when we turn to the questions of 
church order and organization, and, in particular, to those questions that are 
related to the ordained ministry. 



THE CHURCH AND THE 01 

Ministry is constitutive for the church. Christ came to serve. Persons "who 
are publicly and continually responsible" for pointing to the church's 
fundamental dependence on Jesus Christ thereby provide a focus of its unity 
within the multiplicity of gifts, §8. For the unity of the church it is also 
necessary that the ministers are recognized as such by the church. This 
applies to all the different ministries. Some special ministries are recognized 
in a special act of ordination, the ordained ministry. However, the form of 
that special act of ordination, the comprehensiveness of the education that 
precedes it, or the partnership in any kind of hierarchy, that it leads to, 
cannot be something constitutive for the church. 

The "unique and unrepeatable" role of the apostles, §10, as witnesses to the 
resurrection of Christ means to us that no bearers of specific authority and 
responsibility in the church today rightly can claim to be invested by a special 
apostolic authority that goes further than the apostolic authority which is 
given to the church as a whole. We would say that the apostolic authority 
given to the church as a whole is the solid basis on which all authority, which 
is conferred to different members in their ministry, rests. So understood, the 
ordained ministry exerts its authority in the church and never over or against 
it. Particular forms of the ordained ministry are relevant to different 
historical and practical circumstances and cannot in themselves belong to the 
essential and constitutive elements of the church. 

In the Baptist churches it is the most common practice that an ordained 
minister presides at the Lord's table, § 14. However, there are exceptions from 
that rule if "ordained" means "trained and ordained". On the base of the 
priesthood of all believers the local church is free to appoint samebody 
among its members who has gained the confidence of the congregation to 
fulfill that service. Usually such a person has functioned as lay pastor of the 
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church. "Ordination" in this case means nothing more or less than that the 
church occasionally has commissioned a trusted member to perform a certain 



Interdependence and reciprocity be 
in the church is expressed in a brilliant 
§§15, 16. The danger that ordained 
n opinions of the community, 



those ordained and the faithful 

r in the Lima text, and we agree, 

should become dependent on 

the commentary to § 1 6, 



is a danger that has to be overcome by a church that is ready to look for 
guidance from the Holy Spirit know ing thai Christ alone is the head of the 
church. 

As is confirmed in the commentary to §17 the terms "priesthood" and 
"priest" in the New Testament are used only referring to the priesthood of 
Jesus Christ and to the priesthood of all baptized. It seems strange to state 
that the term "priest" appropriately should be used referring to ordained 
ministers. It might be convenient with regard to tradition but hardly 
appropriate with regard to the New Testament. 

The admission of women to the ordained ministry, §18, has been practised 
for many years by the Baptist Union of Sweden. There has been no serious 
opposition against that practice. Recently a woman pastor was unanimously 
elected as the general secretary of the Union. This title is secular, but the 
person who holds it is in function equal to a bishop in episcopalian churches. 
As we understand the meaning of Galatians 3:28 there is no difference in 
kind between the ministry which can be provided by women and the ministry 
which can be provided by men in the church. We would suggest that the 
bringing in of women into the ordained ministry has enriched our experiences 
of the unity of men and women in Christ and also brought with it a deeper 
understanding of the essence of the Christian message. 



The traditional threefold pattern is pictured as pre-eminent and important. 

Churches maintaining the threefold pattern are asked how its potential can 

be fully developed, and those churches which do not have the same pattern 

are asked whether it "does not have a powerful claim to be accepted by 

them", §25. We are faced with this powerful challenge 

although: 

363. the Lima text itself points to the fact that "the New Testament does not 
describe a single pattern of ministry which might serve as a 
blueprint or 

continuing norm for all future ministry in the church", §19; 
364. referring to a pattern of bishops, presbyters and deacons we 

referring to a pattern that is neither uniformly understood nor 

beyond 

dispute (Clement of Rome, vindicating the status of the bishop, says 

that the 

apostles knew through our Lord Jesus Christ that disputes would 
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3) the Lima text points to the following facts: 

365. the pattern to be seen has gone through "considerable changj 
366. "the Spirit has many times led the church to adapt 
contextual needs", §22; 

367. "the threefold pattern stands evidently in need of reform", §24; 
368. "there have been times when the truth of the Gospel could only be 
preserved through prophetic and charismatic leaders", §33. 

With all those reservations taken into consideration it is doubtful if the 
threefold ministry of bishop, presbyter and deacon is so important for "the 
unity we seek and also a means for achieving it", §22. 

How is the "ministry of episkope" to be understood as 
unity"? According to our understanding the role of the min 
within the unity of a threefold ministry is in the setting of 
corresponding to what is said about the earliest instances, 
ministry is mentioned; the reference is to the local euchar 
§20. We think that such an understanding would be helpful in the search for a 
mutual recognition among the churches concerning their ordained ministers. 

The primary and close attachment of the threefold ministry, including the 
ministry of episkope, to the local church is a reason for us as a non- 
episcopalian church not to choose the title of bishop for those who serve 
several local churches in their regional or nationwide functions. 

The role of the eiders (presbyters) should be as colleagues and deputies of 
the pastor. 

We do think that the restoration of the ministry of deacons is an important 
concern in many churches. A revitalization of the primary meaning of the 
ministry of deacons (service) is needed. 



the "ministry of 
.stry of episkope 
:he local church, 

where threefold 
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A. Apostolic tradition in the church 

The Baptist Union of Sweden accepts the basic view of the section on the 
apostolic tradition of the church, §34, but is, at the same time, of the opinion 
that this tradition many times has been broken. This can also be expressed by 
stating that the apostolic tradition has survived outside the formal succession 
of the apostolic ministry. An unbroken succession of apostolic ministry is, 
according to our opinion, no better guarantee for a living apostolic tradition 
than other forms of leadership in the church. It is also to be noted that mostly 
only the episcopate has been considered of importance in maintaining the 
apostolic tradition, while other parts of the threefold ministry have not been 
given the same importance. We also want to question the reason for giving a 
very high regard to the formal ordination, while the way of fulfilling the 
ministry has not been crucial in determining if there is an unbroken apostolic 
tradition or not. 
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From this point of view it is well-advised that the document recommends a 
distinction between the apostolic tradition of the church and the succession 
of the apostolic ministry. It also needs to be said that the basic principle of 
ecclesia semper reformanda (the continuous reformation of the church) is of 
vital importance for Protestant theology. As we see it, the course of 
reformation goes on, independent of the succession of apostolic ministry. 

B. Succession of the apostolic ministry 

Summarizing we note that the fact that the Baptists do not share the very 
deep appreciation of the succession of the apostolic ministry, that character- 
izes most of the Christian church, does not mean that we disregard the values 
that such a succession is said to protect. However, we cannot see that the 
apostolic succession under all circumstances emphasizes and preserves the 
apostolic tradition. On the contrary, that succession has not infrequently 
counteracted and persecuted those who have tried to stand up for essential 
parts of this tradition. Therefore, it is not possible for us to see an unbroken 
apostolic succession as an essential part of the Christian church. 

We appreciate the balanced and considerate way of arguing that is 
predominant throughout the section. However, once again it is necessary to 
point out that, according to our understanding, essential parts of the 
apostolic tradition to a great degree have been preserved by churches and 
movements that by churches with pretensions to apostolic succession have 
been identified as heretical, §35. 

The Lima text seems to admit that the episcopal succession is only one of 
the possible ways through which the apostolic tradition of the church was 
expressed during the first centuries. It is, however, also evident that the 
document considers this factor to be the most important without compari- 
son. We cannot agree to such a judgment, §36. 

We gladly note and emphasize the recognition of the form of ordination in 
churches that have not preserved the historic episcopate, §37. 

Remembering the considerable restrictions already expressed, we are, 
nevertheless, ready to recognize the value of the episcopal succession for 
those churches where it exists. Recognizing those churches as a part of the 
body of Christ in the world, we can see that the values that the succession of 
the apostolic ministry emphasizes, are significant to us as well. These values 
are, however, not so essential that we because of them are ready to change the 
constitution of our Union, §38. 



Ordination, §§39-50 

A. The meaning of ordination 

The Baptist Union of Sweden accepts ordination for specific ministries in 
the Christian church as an act of fundamental nature. We have noted that the 
English version of the text has the word "ministry" where the Swedish text 
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has "ambete", the equivalence of which would be "office". As Baptists we use 
the Swedish word "tjanst", which is equivalent to "ministry". By that 
expression we want to emphasize that the ordination does not separate some 
indi\ iduals from the rest of God's people and that many of the tasks that the 
ordained fulfill can be done also by those who are not ordained. By the 
ordination the comprehensive ministry of the pastor is recognized. 

The meaning of the text in the commentary, §39, we find very vague. To us 
recognition and respect to episcopal ordination has the sense that is indicated 
under §38, and presupposes that the word "bishop" has the meaning, 
indicated in §37. 

We want to mention that in Swedish we do not use the word "ordination" 
but "avskiljning", that means "set aside for special tasks". The reason for 
this way of expression is exactly the meaning or interpretation of the Latin 
terms ordo and ordinare, referred to in the commentary, §40. 

B. The act of ordination 

We agree that it is important that all forms of ordination are combined 
with a worship service. We concur with the description of the act, except the 
definition of the ordination as a "sacramental sign", that does not make sense 
to us. The ordination among the Baptists emphasizes the promise of 
professional secrecy, regarding what is revealed in confessions and other 
forms of pastoral care, §§41 — 44. 

C. The conditions for ordination 

We share the view presented in this section. To us it is natural to accept 
candidates for ordination without regard to race, social group, gender or 
handicap. Because of the congregational character of the Baptist church 
much of what is being said in this chapter is more relevant to the local church 
than to the Union, §§45-50. 



Towards a mutu 

We share the opinion that it may be necessary for the churches to re- 
examine their view and their praxis concerning the ordained ministry. It 
seems even more important that the churches re-examine their understanding 
for the opinions and praxis of other churches and try to understand the 
problems from the total point of view of the churches, §51. 

It is not possible for us to give the question of apostolic succession priority 
before other important questions. What is said in §38 is still valid. 

We share the opinion that the laying on of hands and prayer for the 
descending of the Holy Spirit should be part of the ordination, §52. 

It is not possible for us to separate the bishoply succession as being more 
important than other parts concerning the continuity from the church of the 
apostles. 
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Baptists should, however, be aware of the high value that this circumstance 
has in many churches, §53. As to the churches that do not ordain women we 
are hopeful that they will be able to respect other churches' ordination of 
women and also when it is needed cooperate with them, §54. 

We consider it valuable if this double acknowledgment of the ministry 
within different churches could be expressed by regular participation of 
representatives for other churches in the ordination services. This would 
underline the thought that the ordination is not for a special church but the 
church of Jesus Christ, §55. 



RELIGIOUS SOCIETY OF FRIENDS 
(QUAKERS) IN GREAT BRITAIN 



Preface 

In preparing our response to the Lima text we have been mindful of the 
question which, as Friends, we arc enjoined regularly to ask of ourselves: "Is 
your distinctive Quaker witness characterized by humility and a willingness 
to learn from others?" 

We offer our response not as travellers who have arrived at the end of a 
spiritual journey but as seekers still on a path. Throughout the exercise, we 
have been glad to learn from other churches. Yet we joyfully reaffirm, from 
the depths of our experience, insights which the Religious Society of Friends 
has found and tested over three centuries. 

We hope that we may share these insights; we pray that we may build on 
them, growing spiritually, as humble learners in the school of Christ. 

Introduction 

369. This response is made by London Yearly Meeting of the 
Religious 

Society of Friends (Quakers). London Yearly Meeting is denned as 
"the final 

constitutional authority of the Religious Society of Friends in Great 
Britain" 
(Church Government section 789 1 ). It comprises some 18,000 members, 

small body in relation to many of the other bodies making responses 

to the 

World Council of Churches. There are some 200,000 Quakers 

worldwide and 

upwards of fifty Yearly Meetings. In the Religious Society of Friends 

Yearly Meetings are autonomous bodies. This is relevant to some 
of our 

convictions on the nature of the church, to be considered later. 
370. London Yearly Meeting is not a member of the World Council 



18,000 members, 450 meetings f 



irship in Great Britain, excluding Northern 



1 Christian Faith and Practice (last revised 1959) and C Iturch (iovcrnincnt (last revised 
1967, reprinted with amendments 1980) together form the "Book of Christian 
Discipline of London Yearly Meeting of the Religious Society of Friends". 
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provisional committee. London Yearly Meeting is, however, an associate 
member of the British Council of Churches (BCC) and has been, nationally 
and locally, associated with the ecumenical movement over the last 75 

371. In preparing this response (which has been approved by London 

Meeting in session) we have relied on background work by our 

Committee on 

Christian Relationships. That committee prepared a short guide 

to help 

Friends to get to grips with the Lima text (for its language is not 

that of our 

everyday use); and in preparing the first drafts of this response the 



iome meetings for church affairs, 
id the observations of a number of 



had the benefit of the reports of 
many study 

groups held in local meetings, ai 
individual 
friends. 
372.While, therefore, the 



raised have not been officially referred 
have in London Yearly Meeting 
Insofar as this response comes from 



our Monthly Meetings, 

attempted to 

"feel the Society's pub 

Yearly 

Meeting in session it is official and represents "the highest 

appropriate level 

of authority". Insofar as the text is based on comments from a wide 

variety of 

groups within the Yearly Meeting's membership we believe that 

"speaking with authority". But the use of words like "authority" 

"response" and "reception" raise questions to which we must 



Authority and decision-making in Quaker experience 

5. Early Friends as a whole shared the vision of George Fox (1624-1691) 
of a "gospel order" in which, under the guidance of the Holy Spirit, the 
insights of individual Friends could be tested by the gathered group. It is true 
that some early Friends were affected by Ranterism, but it was the general 
Quaker experience, re-echoed throughout our history, that the "bold 
personal adventure [must be] tempered by humility in the face of individual 
fallibility and by the necessity for sharing experience with others" (Christian 
Faith and Practice, section 146). 

373. We see our meetings for church affairs not as business 



meetings 

preceded by a period of worship, but 

business". 

Ideally, the sacred and the secular ar 

Bclic\ ing 

that all our business is brought before God for guid< 



that 



igs for worship for 

deprecate all 
We therefore seek for a 



may foster a party spirit or confront; 
spirit of 

unity in all our decision-making. 
374. In our experience a discipline of expectant waiting under the directing 
spirit of God is necessary in the search for this unity. This process 

occasion be a protracted one. We wish to make clear that when we 

speak of 

unity we do not necessarily mean unanimity, but a clearly recognized 



of the meeting". Nor do we mean consensus, which, however 

humanly 

desirable, is but a measure of human agreement. The will of God 

(uncomfortably) be what nobody in the meeting wants. However far 

may fall at times in practice, it is our considered experience that the 

discipline 

of open-minded seeking makes the practice of voting an irrelevance. 

"We 
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therefore welcome the Lima text's emphasis on the guidance of the Holy 
Spirit. 

375. The precise order of meetings for church affairs, and the functions 

of 

such meetings, have varied from time to time. In Great Britain 

there were 

traditionally local congregational meetings (Preparative Meetings), 

Monthly Meetings, county Quarterly Meetings, and a national 

Yearly 

Meeting. Though the county Quarterly Meetings were modified in 

from 1967 gave way to regional General Meetings, the structure of 
widening 

groups both geographically and experientially has meant not 
only that 

individual insights can be tested by the group but that the different 
insights of 

different groups can be tested against one another. 
376. The Quaker experience has always been that as insights arc shared with 
geographically widening groups they tend to gather in weight 

momentum. Our concept of the nature of the church is, therefore, 

congregational one, nor one of authoritarian government from 

above. So 

that all things may be done decently and in order it may be 

necessary to 

entrust a particular administrative responsibility to this body or to 

that. 

London Yearly Meeting alone may revise the Book of Christian 

Discipline. 

and it seeks the Holy Spirit's guidance in so doing. But this does not 



that it pretends to greater a< 
its 370 



s to the Holy Spirit's guidance than 



Preparative Meetings. 
377. Early Friends, conscious of the headship of Christ, did not vest 
authority in an individual. At every level of our meetings for church 
affairs. 

however, there is appointed a clerk whose task it is to present business 
to the 

meeting, to listen attentively to the exercise and frame a minute 
which will 
then be read to the meeting, amended as necessary, and adopted. The 

will properly remind Friends of precedents, but it is not her or his 



guide the meeting (sa\ e as it ma\ feel the need of a guiding hand ), 1 he 

clerk 

serves for a limited time and is the servant of the meeting. "The power of 

God 

is the authority of all your men's and women's meetings," wrote George 

This authority becomes a real one, and commands allegiance, as the 
power of 

God in individual disciples recognizes and answers to the power of God 
in the 

gathered meeting. 
378. Church Government contains such advice and regulations as experi 
ence has shown to be helpful to meetings for church affairs. As an 
appendix to 
this response to BEM we include sections 711-722 of chapter 17, 

"< UN, I ll 

counsel on church affairs". 
379. In 1945 London Yearly Meeting forwarded to the continuation 
committee of the World Conference on Faith and Order a document on 
"The 

Nature of the Church According to the Witness of the Society of 
Friends". 

We conclude this section by quoting a few sentences from it. 
"Our 

characteristic stress, being both mystical and practical, is concerned 
with the 
spiritual conditions of the actual moment. We do not lay special stress 

the authority of tradition, though we with others have regard to our 
past. We 
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look rather to the living presence of the Spirit of God. This presence 
j both as the individual is illumined by the light of Christ, 
art community is made aware of the same ever-present Holy 
Spirit." 

Our understanding of Christian unity 

13. There remains another subject which needs to be touched up 0tl , 
we turn to the three texts in the Lima document. Some of the com A 
have received have expressed anxiety lest BEM should be but one A We 

to equate "visible unity" with "organic unity". We see (and welcoi A . as a 
further step by which Christian communions may come to lc understand 
one another better and to appreciate the 

insights which are thus brought to our common life in God. Lest the fe > of 
misunderstanding, however, we think it right to place upon re Cor , ny 
Yearly Meeting's views on the nature of Christian unity. 



380.London Yearly Meeting was represented at the 1910 World . . 
ary Conference. From 1914 it has been active in the 
Faith 

movement, and was represented at Lausanne (1927) and 
Edinburgh /j 93 
and, after the formation of the WCC, Lund (1952) and Montre A 

Friends have been involved, though perhaps less actively, in the A . f 

Work movement. A substantial number of Friends promoted A 

meeting of the World Alliance for Promoting International Pj e 

through the Churches (1914). sl,lp 

3 81. In February 1916 a joint sub-committee of the Archbi s]io 
Canterbury and York's Committee and a Free Churches' commissj,- 



t entitled Towards Christian Unity. Our Yearly 
Commission on Faith and Order found that statement unsatisfact Qr .. ■ 8 s it 
implied that unity was to be sought along the lines of agreement i A A Ce 

il bi f C h i i i " 

and practice, while the essential basis of Christian experience A 
Christian spirit and way of life were insufficiently emphasised". It theref 
submitted to Yearly Meeting 1917 a document expressing Frier A 0re 
entitled The True Basis of Christian Unity (LYM Proc 1917 pp. 1 report 
and text). This document states a position which this Yearly has 
consistently maintained ever since. 

16. We quote one extract from this document: "It is not in the ]j f . 
but in the attempt to formulate its implications and to fix it by e '> 



religious practices, that divisions arise. We do not in the least dep re r ™ 
attempt, which must be made since man is a rational being, to f 0nml , e 
intellectually the ideas which are implicit in religious experience. ate 

should always be recognised that all such attempts are provisional , 
never be assumed to possess the finality of ultimate truth. There mu st . ' 
be room for development and progress and Christian thought and enau' 
should never be fettered by theory. Statements of doctrine, ther f " 
however venerable, can never in themselves be regarded as a s ati s f , ' 
basis of union" (LYM Proc 1917 pp. 158-9). " ° ry 
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17. The 1917 statement had been revised and reissued in 1 927 and 1 937 in 
connection with the Faith and Order conferences in those years. In August 
1964 London Yearly Meeting drew up a briefer statement, The Basis of 
Christian Unity (LYMProc 1964 pp. 213 — 4). Arising from discussion 
following the statement Visible Unity: Ten Propositions, issued by the 
Churches Unity Commission in 1976, our Committee on Christian Re 
lationships concluded that it would be timely to set forth once more Friends' 
beliefs on the nature of Christian unity, doing so in the context of a succinct 
but substantial statement of Friends' involvement in the ecumenical 
movement. It therefore published in 1979 Unity in the Spirit: Quakers and the 
Ecumenical Pilgrimage. Drawing on a variety of expressions of experience 
from the seventeenth century onwards, the committee thus expressed Yearly 
Meeting's position: "It is only natural that within the great household of God 
there should be different families doing things differently, developing 
different family traditions, each perhaps enriching the life of the whole by 
their particular insights and emphases. There is neither scandal nor sin in 
this." 



The text: preliminary considerations 

382. In the corporate life of our Religious Society, as in our worship and 

our own lives, we try to work under the guidance of God. We have to 

discern 

the promptings of love and truth in our hearts, and to recognize and 

respond 

to God's leadings. 
3 83. Our worship, our practical work and our social lives express the 

paradox of the homeliness of grace. We worship in total 

dependence on 

God's Spirit for inspiration, and with a full awareness of the many 

ways in 

which our inadequacy, our self-centredness, and our habits of 

mind can 

hinder the movement of the Spirit. 
3 84. We may seem at times to take God for granted. But we know the 

beyond in our midst; we rely on grace, on God's free, sustaining, 

creative and 

lively action as we rely on the air we breathe and the ground we 

walk on. 
3 8 5. In our experience, God works with those who are true to their deepest 

nature. Those whom Jesus called friends cooperate with him knowing 

how he 

works, and we know the depths of the pattern of love, truth, 

faithfulness, 

death and resurrection which he exemplified. We are aware of the 

life and 

power of the Spirit of God, maintaining us as a society and as 

local 



worshipping communities. We welcome the stress in the Lima text on 
the 

work of the Spirit, and know in our meetings the Spirit's less 
spectacular 
fruits and gifts. 
386Alongside Friends' stress on the primacy of God's action, we set great 
store by the centrality of ordinary experience. We agree with the 
witness of 

the universal church that mystical experiences are attested by the 
moral 

quality of people's lives. The whole of our everyday experience is the 
stuffof 
our religious awareness: it is here that God is best known to us. 
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387. However valid and vital outward sacraments are for others, they 

are 

not, in our experience, necessary for the operation of God's grace. We 

believe 

we hold this witness in trust for the whole church. 
388. We are not generally drawn to speculative theology. We try 

individuals and as a body to be faithful to the truth we have 
discovered. We 

prefer not to crystallize our understanding of the truth; our 
corporate 

experience is a growing and living tradition. 
389. We understand the Bible as a record arising from similar struggles 
to 

comprehend God's ways with people. The same Spirit which 
inspired the 

writers of the Bible is the Spirit which gives us understanding of it: it 
is this 

which is important to us rather than the literal words of scripture. 
Hence, 

while quotations from the Bible may illuminate a truth for us, we 
would not 

use them to prove a truth. We welcome the work of scholars in 
deepening our 

understanding of the Bible. May we offer the comment that 
occasionally the 

Lima text shows too little critical discrimination in the 
evidential use of 
scripture? 

26. We respond to the Lima text in Christian language, but many 
Quakers 

would prefer less specifically Christian terminology. We worship, live 

and 

work together in unity, however, valuing the variety of expressions of 

truth 

which each individual brings. 

Baptism 

27. We know the power of God's Spirit at work in the lives of 
people 

within the community of our meetings. These people may have been 

drawn 

into the community by a sudden convincement, a long period of seeking, 

or 

have grown up within it from childhood. We also know that we are 

engaged 



in a life-long growth into faith, and experience a continuing irruption o: 
into our lives which demands and sustains a commitment to a life of 
discipleship. We recognize this power at work in people of all ages, races and 
creeds: transforming power which can issue in lives of joy, humility and 
service. Where these experiences are reflected in the statements of BEM we 
rejoice at this measure of our unity and are challenged to search for more. 
390. The Quaker conviction is that the operation of the Spirit outruns all 

our expectations. We acknowledge that the grace of God is 

experienced by 

many through the outward rite of baptism, but no ritual, however 

carefully 

prepared for, can be guaranteed to lead to growth in the Spirit. 

A true 

spiritual experience must be accompanied by the visible 

transformation of 

the outward life. Our understanding of baptism is that it is not a single 

act of 

initiation but a continuing growth in the Holy Spirit and a 

commitment 

which must continually be renewed. It is this process which draws us 

into a 

fellowship with those who acknowledge the same power at work in their 

lives, 

those whom Christ is calling to be his body on earth. 
391.Itisoutofthi: 1 t d utl it we have historically rejected water- 
baptism, seeing no necessary connection between this single 

event in a 



mperfectly, 
of the Holy 
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person's life and the experience of transformation by the Spirit. We cannot 
see that this rite should be used as the only way of becoming a member of the 
body of Christ. Nor do we find the use of water-baptism to be an inescapable 
inference from the New Testament's account of Jesus' life and practice. On 
the contrary, scripture does not persuade us that baptism as initiation is any 
more important than circumcision as initiation, since either clouds the issue 
that neither the correctness of opinion nor religious observance, but only the 
undeserved grace of God, enables us to walk in faith and be active in love. 
392. Part of the meaning of baptism is a proclamation of becoming a 

member of the church. Entry into membership of the Religious 

Society of 

Friends is a public acknowledgment of a growing unity with a 

community of 

people whose worship and service reflect, however r 

their 

perception of discipleship and their recognition of the work c 

Spirit 

in the world. This unity is grounded in the experience of being 

"gathered" in 

the love of God in ihc silent expectancy of our meetings for worship 

w illingness to surrender ourselves to a corporate seeking for the will of 
God 

in such measure as we can comprehend it. 
393. We too feel the tensions which divide the wider church over the place 
of infants and young children within the congregation. We know 
also that 
there arc those whose membership of the Society may be little more 

formality, while many of the most faithful participants in our meetings 
do not 

seek formal membership. 
394. Our witness to the unfettered operation of the Spirit must involve a 
humble confession of our own failings; yet we must testify to the fact 
that 

lives which display the fruits of the Spirit have been nurtured 
within the 
Society of Friends. 

Eucharist 

395. We are impressed by the breadth of insight shown in this section into 
the nature of corporate worship. Many of the aspects noted here are in 
accord 

with our own aspiration:, and experience of Quaker worship. We 
welcome the 
interpretation of the eucharist as the gift of God, granting 



between the human and the divine, renewing the members of the 
worshipping 

body and binding them together. We too s 

thanksgiving 

and celebration of the work of God in all 



recognition of the cost of 1( 



welcome the forthright 

implicit 

call to reconciliation and 



of the impli 
of life; 



l and for all people, 
it. Particularly 
ns of worship, its 
and its challenge to 
worship focuses our hope 
practice appears 



work for justice in all a 

for the 

fulfilment of God's purpose. Thus although o 

different, we recognize many of the spiritual aspirations expressed 

in the 

symbolism of the eucharist. 
396. In Quaker worship neither the elements of bread and wine nor any 
eucharistic liturgy is used. Our liturgy is one of silence and waiting on 
God 
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for the words that may come, to any one of us, from the depths of that waiting 
together. We recognize that the words and symbolic actions of the eucharist 
are experienced by very many Christians as a most powerful means of grace, a 
grace which shines forth clearly in their lives. Nevertheless, it is our 
experience that the grace of God is not restricted to any particular form of 
eucharistic liturgy; the reality of God's presence may be known ln worship 
that retains none of the traditional elements that are central to the life of 
many churches. 

397. In 1928, at a time when parliament and the religious life of our nation 
were rent with strife on the nature of the Real Presence, London 

Meeting wrestled to understand its own experience and expressed it in 

these 

words: "In silence, without rite or symbol, we have known the Spirit of 

Christ 

so convincingly present in our quiet meetings that his grace 

dispels our 

faithlessness, our unwillingness, our fears, and sets our hearts aflame 

V\ [ill lllC 

joy of adoration. We have thus felt the power of the Spirit 
renewing and 

recreating our love and friendship for all our fellows. This is our 
eucharist 

and our communion" (Christian Faith and Practice, extract 241). 
398. We would assert that the validity of worship lies not in its form but in 
its power, and a form of worship sincerely dependent on God, 
but not 

necessarily including the words and actions usually recognized as 
eucharistic, 

may equally serve as a channel for this power and grace. We 
interpret the 

words and actions of Jesus near the end of his life as an invitation to 
recall and 

re-enact the self-giving nature of God's love at every meal and every 
meeting 

with others, and to allow our own lives to be broken open and poured 
out for 

the life of the world. 
399. We realize that others will have reservations about our open and 
unstructured form of worship. Absence of form and of si 



guarantee depth and spirituality of worship than do their presence. 

Our bold 

experiment in worship is not always the embodiment of the claims 

for it; nor does it always embody those realities of which eucharistic 
worship 



can be a profound symbolic expression, realities which should 
provide 

sharpness of focus and nourishment. When we are faithful it does. 
400. We fear that separating a particular sacrament and making it a focal 
point in worship can obscure the sacramental \alidity of the rest of 



and human life. We fear too the dangers of over- familiarity, of 

perfunctory or 

passive repetition of the act and of imagining the act to have power of 

itself. 

Admission to the eucharist only of those whose status i s 

considered 

satisfactory by the church can exclude many sincere seekers after God 

and for 

this reason we find it difficult to see conformity to this practice as 

the true 

basis of unity in the life and spirit of Christ. The Lima text 

offers no 

reassurance on this point. Further, through its failure to 

acknowledge the 

experience of those Christian groups which express their 



ways other than through a uchari tic form >i \ < uship, the Lim a t 

makes 

us profoundly uneasy. 
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39. We would wish to un 11 ith all Christ i i i llh those of other 
faiths who work for reconciliation and healing in a broken world. Our 
membership includes those who, whilst ill at ease with orthodox formulations 
of Christian belief and doctrine, are nevertheless counted among those who 
do the will of God. As Friends we wish to recognize the divine gifts in those 
who call God by other names or see their commitment to truth in very 
different ways from those expressed in the Lima document. 

Ministry 
401. We respond with warmth and delight to the opening paragraphs which 

describe the calling of the whole people of God. We know "the 

liberating and 

renewing power of the Holy Spirit" and the call, as members of the 

body of 

Christ, to faithful mission and service. The priesthood of all 

believers is a 

foundation of our understanding of the church. 
402. We turn, then, to the question in §6: "How, according to the will of 

God and under the guidance of the Holy Spirit, is the life of the church 



mderstood and ordei 

ind the 

:ommunity built up ii 



o this questic 



d, so that the gospel may be spread 
love?" We note that the text seeks a 
We doubt, not only whether a 
is desirable in the many situations a: 



possible, but whether ii 
cultures in 

which churches find themselves. 
403. The text (E29) speaks of Christ as the one who gathers, teaches and 
nourishes. He is the shepherd, the prophet and ihc priest 1'hc 
task of 

exercising these functions in the world belongs to the whole 
community of 
God. We cannot accept those aspects of §11 and §13 which claim these 

for the ordained ministry. Our own experience leads us to affirm 
that the 

church can be so ordered that the guidance of the Holy Spirit can be 
known 

and followed without the need for a separated clergy. 
404. Paragraphs 9, 10 and 1 1 make the assumptions that the twelve are the 
apostles and that the apostles are the authority for ordained leadership. 



We 



<t make these simple equations. Beside the apostles there vv 



of ihc life, death and 



including the 

faithful women who witnessed all these events. We see in the New 

Testament 

churches a variety of structures and leadership roles as the church grew 

changed. This gives scriptural support for many present day patterns 

and for 

continuing experimentation and flexibility. Our own founders claimed 

that 

our church order was "gospel-order" and "primitive Christianity 

However, apostolicity for the church is not 



systems, even if these could be discovered. It is, rather, to live in the 

Spirit in 

which the apostles lived. This Spirit, which was poured out at Pentecost 



the church, young and old, women and n 

experience to 

call and empower all members of the church in a variety of 



405. The Spirit has led us from our foundation to recognize the equality of 
women and men in the people of God. Early Friends taught that 
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women to their position 
:he image of God. Though 
r surrounding culture, we 
stures. We know that the 



redemptive activity of Christ restored men an 

before the fall, as equal help-meets both made ii 

we have not been immune from influences in ( 

have sought to practise this equality in our sti 

Spirit gives as wide and diverse gifts to women as to men and acts as 

effectively through women as through men. In our mind, a church which does 

not fully recognize and encourage the gifts and ministries of all its people is 

imperfectly realizing the body of Christ. 

406. To be without an ordained clergy is not to be without either leadership 
or ministry. The gifts of the Spirit to us include both. For us, 



calls 
particular 



e usually for a lin 



ed period of time, and these 
le a person 



pertain to the task rather than the person. In one 
may be 

called to a number of ministries each with its own charism. 
407. We identify in our structure elders with a responsibility for the 
spiritual life of the meetings; overseers with a responsibility for pastoral 



within meetings; and clerks \\ ho serve administrative needs. At one 
recorded as ministers those whose vocal contribution to worship 
particularly acceptable. This practice, however, was abandoned 



after 

decision of the Yearly Meeting 

408. We now recognize a variety of 

those who speak under the guidi 



1924. 

>ur worship these include 
of the Spirit, and those who 



uphold the work of the Spirit 

recognize as 

ministry service on our many 



of finance and premi: 

ministry is 
listening, 

prayer, enabling the 
or the 



ind prayer. We also 
hospitality and childcare, the 
.y other tasks. We value those 
appointed task but is in teaching, counselling, 

of others, or other service in the meeting 



409. The purpose of 

which 

the Spirit lays upon us. 
4 10. Throughout our history 
received through 

indi\ idttal 



1 our ministry is to lead us and other people into 
with God and to enable us to carry out those tasks 



: have rejoiced in the 
formed by the Spirit it 



ninistry we have 
the hearts of 



Friends. These concerns may have been for personal service or 

for the 

furtherance of some particular insight. Such concerns need to be 

brought 

before a meeting for church affairs so that they may be tested by the 

meeting 

as a whole. This may ultimately be seen as a leading of the Spirit to 

which the 

meeting must be corporately obedient. The discerning of such leading 

and the 

subordination to it of individual opinion is a ministry to which we 



41 1. Like all the church, we have a high calling — to be the body of Christ, 
to live empowered by the Spirit, to do the will of God. We 

weaknesses in carrying this out. With our structure we risk 

failures in 

understanding and transmitting our tradition, and failures in pastoral 



We do not always adequately support one another. When we appoint 
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to cany out tasks for us, there is a danger in approaching this in too secular a 
ulingto i i hi'!< ince as an "ordination" — an occasion when we 
can and must pray for them to receive the necessary gifts and strength from 
the Spirit. Paragraph 40 is a help to us on this. 

51. We rcco nizc il ' i i n i i « i | 

of the church ha\ e led to different forms of organization. We respect those 
who have forms different from our own for we acknowledge that what is 
important in the formal structure is whether it allows people to know and 
respond to the call of God. However, when wc see the emphasis in the text on 
an ordained, threefold ministry, it arouses in us a number of fears. 

Firstly, we believe that without an adequate development of the ministry of 
the laity there will continue to be an unbalanced relationship between clergy 
and community which will encourage the people to depend too much on 
ordained leadership. 

Secondly, wc arc disturbed at the linking of ordination with authority, for 
this can legitimize authoritarian leadership and limit the exercise of spiritual 
authority. We agree v\ iih the statement in ij 1 6 that authority in the church can 
only be authentic as it conforms to the model of Christ. 

Thirdly, we fear the emphasis on a threefold ordained ministry as an 
"expression of the unity we seek and also a means of achieving it". Such a 
ministry manifestly is not a focus of unity and has not achieved unity. We 
regret that the text does not sake more seriously the first three clauses of §22 
which recognize New Testament diversity, the Spirit-led adaptation of 
ministries to context, and the gifts of the Spirit with which many forms of 
ministry have been blessed. 

52. What, then, is the focus for Christian unity? It must be Jesus, w ho calls 
us not into structures but into discipleship and to follow him in his way. Can 
we not know that we are one in him when we are faithful to his calling and 

i\ hen \ Kcrci to i i in moth i ih it greatest gift of lo Can w n 'I 
rejoice in our diversity, welcoming the opportunities to learn from each 
other? Can we not seek a recognition of each other's ministries as the work of 
the same Spirit? That Spirit can, if we are ready to adventure, lead us into 
ways we have not known before. 

The four World Council of Churches questions 

53. We now turn to the four specific issues in the preface to the Lima text. 
It will be appreciated from all that has been said that the words in which the 
questions arc couched and, indeed, seme of the assumptions behind them arc 
foreign to Friends' usage, and our response in consequence may seem, 
though it is not intended, to be negative. 



Thee: 



> which we recognize in the text the faith of the church through the 



54. We recognize the witness to the grace of God in Jesus, t< 
liberating and renewing power of the Holy Spirit" (§3), and to the n 
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experienced in the church as it seeks to follow Jesus i A ., .. / u Spirit. 
But we also find that witness obscured by an empl A asis ft M]t the text on the 
sacramental form in which the faith is exprv ess d A nurtured There has never been 
one form of faith or one form ofV churh tme "through the ages", even in 

apostolic times. Nor do N A bdie c u ( ; t ; necessary or desirable to seek unity 
at that level, since, A th A ,, A sa s (§1), "the Holy Spirit unites in a single 
body those who f\ Um k ^ dll .i sl ", and keeps them "in the truth" (§3). 



"ifh offer churches 



The StxAetyqffi iei a is < ,</ * / its 1 1 ;'•• if ions anddialogjes 

55. "We greatly 'value relations and dialogue withbthey , 
to remain open to whatever we can learn from them. %» . ,' . , 

u u u u-u „„ t . ♦> ♦ *• a We acknowledge 

that churches which accept the Lima text s presentation t\f-, 

; ■ l f i i ♦ r ♦ i m, ■ ♦• A 'baptism,eucfranst 

and ministry as essential elements of a truly Chnstia A .*_ ,. 

difficult to recognize the Re! igious Society of Friends as A . 
boch hid d ih i T li i Hi Ih aire ioi hcaicha . ., 

adesTgnatiSnofthetocafCririgtMiiehi'VlMnM- "thafp , communlt y as ... 
, 6 ...... . * ♦ f Quakers, along with 

members of the Salvation Army, are not a part ot ., ' ° . 

,„. „ ,„ ' . .. h . „ the local Christian 

community. This saddens us. The designation carries th te „ , .■ 

IT. i ih" ii i i Hi' inn ispcel a i,i li'iu 'i \ ii ' , . 1. 1 ,, - 

,„ ,,. „ . *.. „. , , . . > m the world is th 

l , nil li I Ii 11 11 I II Ii ll "111 1 |ll II 

,, ,« u u-* , f*V u t, ' on .i hi i in the New Testament or in 

illi lllStOl )1 ilu lnii ll 

s6. Wc have been thankful in the past for the r A 
churches ofour particular WigU'A't the A 19# Lafeav ^^^ V fther 
v , , . , , A ine Faith and Order 

s was amended to 
.c A A ~™.. ~. -< , „ memorable words, 

commended by Bishop Gore: ". . . in the gifts of his gra A . toBl 

by his own sacraments". The final statement inclu A A w0rfs 

"Others again, while attaching high value to the sacr A ^^ . . ^ 
not make use of the outward signs of the sacramen A AA 

spiritual benefits are given through immediate contact A ^ hi s 

Spirit" (Proceedings, pp. 430, 472-3). The Montre A , Conferenc 7 "j' 9( J 

recorded that "we gladly acknowledge that some who ^ ^ ^ th ^ 
rites share in the spiritual experience of life in Christ' 5 ( R m ? J. We 
hope that Lima will not prove a backward step from MQ uJ^ ■ 

57. What then can we contribute to ongoing ecume», ^ es abM 

valid sacraments and authentic orders of ministry? Pe A a s ^^ ^^ 

our testimony to such fruits of the Spirit as may still K evideM ^^ us. 

Over more than 300 years we have witnessed to a 
experience. Though this has been without baptism, eu 
the traditional senses, it has been a consequence of P« 
response and corporate worship in the context of sn\, 
upon God. 






conference the second draft of the statement on sacram A 
take account of Quaker views, including the now 
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The Society's "woi ship, educational, ethical and spiritual life and witness" 
58. We are in full accord with the Lima text's emphasis on worship as a 
source of spiritual vitality, practical Christian In ing and convincing Chris 
tian witness. We also accept the value of scripture in Christian education, 
although we have to admit that all too often we do not make enough use of it. 
And we recognize that discipleship of Jesus carries ethical implications not 
only in personal life but "in all realms of life" (BIO), which indeed is why, 
throughout our history, we have been concerned with peace, justice and 
social questions. Nevertheless, we must ask ourselves again, with other 
Christians, whether w e still pay attention to "the will of God in all realms of 
life". We have strong reservations about the language in which this is 
expressed in the text: it seems to be too academic to be of great use in religious 
education, and too inward looking to stimulate concern for the wider world. 



"Towards the common expression of the apostolic faith today" 

59. In our discussion of the text throughout the Society there was a strong 
feeling that we should reaffirm those convictions which we have tried to make 
clear throughout the document. We believe we have been entrusted with 
these insights as our offering to the common life of the whole church. 

We recognize the central place which baptism, eucharist and ordained 
ministry continue to have in most historical forms of Christianity, and also 
their efficacy as means of spiritual grace for most Christians. We can see that 
other churches may find greater unity if they can draw more closely together 
in their understanding of their sacraments and sacerdotal orders. But for us 
this could never be the basis of Christian unity. Our emphasis will always be 
on unity as a fellowship of the Spirit in v\ inch dh ersity becomes creative, and, 
in which, with the Holy Spirit's help, we learn to love one another. 



Approved by London Yearly Meeting 

Exeter, 1-8 August 1986 

Roger B. Sturge, Clerk 

APPENDIX 

(See footnote to paragraph 1 and also paragraph 1 1) 

One of the most impressive things about the initial establishment of the 
monthly meetings in 1667-9 was the spirit of divine exhilaration in which Fox 
travelled the country — despite the fact that after nearly three years' 
imprisonment in Lancaster and Scarborough he was so stiff and swollen- 
jointed that he could scarce mount a horse. He saw no administrative set-up, 
no series of business meetings, but an "order of the gospel, which is not of 
man, nor by man, but sent from Christ the heavenly man, above all the orders 
of men in the fall, and it will be when they are all gone, for the power of God 
the everlasting gospel lasts for ever". There have been sombre periods in the 
Society's history since then as well as joyous ones: there have been periods 
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when the organization has seemed to cramp new life instead of fostering it. A 
Christian community needs organization if it is to maintain an effective life, 
but it must be free from authoritarian domination. Jesus said: "In the world, 
kings lord it over their subjects; and those in authority are called their 
country's 'benefactors'. Not so with you: on the contrary, the highest among 
you must bear himself like the youngest, the chief of you like a servant." Only 
as we have learned this in experience will our decisions reflect the vision and 
compassion of Christ. 

Our meetings for church affairs are held in the spirit of worship. This does 
not mean that laughter and a sense of humour should be absent from them. It 
does mean that at all times there should be an inward recollection: out of this 
will spring a right dignity, flexible and free from pomp and formality. We 
meet together for common worship, for the pastoral care of our membership, 
for needful administration, for unhurried deliberation on matters of 
common concern, for testing personal concerns that are brought before us, 
and to get to know one another better in things that are eternal as in things 
that are temporal. 

If we sometimes think things are wrong with our meetings for church 
affairs, it would help us to look at the situation in perspective if we could 
realize how many troubles arise not from the system, but from our human 
imperfections and the variety of our temperaments and viewpoints. These 
meetings are in fact occasions not merely for transacting with proper 
efficiency the affairs of the church but also opportunities when we can learn to 
bear and forbear, to practise to one another that love which suffereth long 
and is kind. Christianity is not only a faith but a community and in our 
meetings for church affairs we learn what membership of that community 
involves. 

Our method of conducting our meetings for church affairs is an experience 
which has been tested over three hundred years. In days of hot contest and 
bitter controversy, the early Friends, knit together by the glorious experience 
of the Holy Spirit's guidance in all their affairs, came into the simple 
understanding of how their corporate decisions should be made. Decisions 
arrived at after subtle lobbying and clever debate were not for them. They 
had discovered that there were deeper satisfactions and greater certainties in 
finding their way ahead in love and understanding and in the conscious 
presence of God. 

The purpose of our meetings for church affairs is to seek together the way 
of truth — the will of God in the matters before us, holding that every activity 
of life is subject to his will. It is necessary for the proper conduct of our 
business meetings that we should assemble in a worshipping spirit, asking 
that we may be used by God in our day. The time of worship which precedes 
our consideration of the business in hand should be no mere formality but a 
time for collcctcdncss of spirit. The silence which concludes our assembly 
may be used to give thanks for the divine leading. 
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The right conduct of our meetings for church affairs depends upon all 
coming to them in an active, seeking spirit, not with minds already made up 
on a particular course of action, determined to push this through at all costs. 
But open minds are not empty minds, nor uncritically receptive: the service of 
the meeting calls for knowledge of facts, often painstakingly acquired, and 
the ability to estimate their relevance and importance. This demands that we 
shall be ready to listen to others carefully, without antagonism if they express 
opinions which are unpleasing to us, but trying always to discern the truth in 
what they have to offer. It calls, above all, for spiritual sensitivity. If our 
meetings fail, the failure may well be in those who are ill-prepared to use the 
method rather than the inadequacy of the method itself. 

It is always to be recognized that, coming together with a variety of 
temperaments, of background, education and experience, we shall have 
differing contributions to make to any deliberation. It is no part of Friends' 
1 for truth that any should be expected to water down a strong 
ir be silent merely for the sake of easy agreement. Nevertheless, 
we are called to honour our testimony that to every one is givi 
the light, and that it is in the sharing of knowledge, experience and c> 
that the way towards unity will be found. There is need for understanding 
loyalty by the meeting as a whole when, after all sides of a subject have been 
considered, a minute is at l pi I i pi cniin ill jncl m ntofth m ling 

Not all who attend a meeting for church affairs will necessarily speak: 
those who are silent can help to develop the sense of the meeting if they listen 
in a spirit of worship. 

It is sometimes assumed that unity can be found only by the submission of 
a minority to the decision of a majority. This is not so but neither should it be 
assumed that positive steps cannot be taken without unanimity. A minority 
should not seek to dominate by imposing a veto on action which the general 
body of Friends feels to be right. Throughout our history as a Society we have 
found that through the continuing search to know the will of Go 1, a different 
and a deeper unity is opened to us. 

Out of this deeper unity a new way is often discovered which lone present 
had alone perceived and which transcend-, the differences of he opinions 
expressed. This is an experience of creative insight, leading to a sense of the 
meeting which a clerk is often led in a remarkable way to record. Those who 
have shared this experience will not doubt its reality and the certainty it 
brings of the immediate Tightness of the way for the meeting o take. 

The meeting places upon its clerk a responsibility for spiritual discernment 
so that he may watch the growth of the meeting towards unity and judge the 
right time to submit the minute, which in its first form may servt to clear the 
mind of the meeting about the issues which really need its decision. In a 
gathering held "in the life" there comes to the clerk a clear and unmistakable 
certainty about the moment to submit the minute. This may be a high peak of 
experience in a meeting for church affairs and for the most part we have to 
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wrestle with far more humdrum down-to-earth business. It must always be 
remembered that the final decision as to whether the minute represents the 
sense of the meeting is the responsibility of the meeting itself, not of the clerk. 
Friends should realize that a decision which is the only one for a particular 
meeting at a particular time may not be the one which is ultimately seen to be 
right. There have been many occasions in our Society when a Friend, though 
maintaining his personal convictions, has seen clearly that they were not in 
harmony with the sense of the meeting and has with loyal grace expressed his 
deference to it. Out of just such a situation, after time for further reflection, 
an understanding of the Friend's insight has been reached at a later date and 
has been ultimately accepted by the Society. 



THE SALVATION ARMY 



Introduction 

The Salvation Army willingly responds to the invitation to comment upon 
the Lima document despite the fact that the Army's traditional approach to 
the subjects dealt with differs significantly from the hypothesis on which the 
present study rests. 

Salvationists regard with great respect the worship patterns of denomin- 
ations which include sacramental observances, and in most parts of the world 
find The Salvation Army's non-sacramental stance no barrier to the 
enjoyment of rich Christian fellowship even when that stance is not fully 
understood. It is, therefore, a matter of regret and concern that the sincerely 
held views of non-sacramentalisl Christians are ignored in this document. 
We feel it our duty, then, to respond not in a spirit of confrontation or denial, 
but of witness born out of our experience of the work of grace in our midst for 
more than one hundred years. 

The Salvation Army finds no difficulty in maintaining its association with 
the World Council of Churches on the terms of the Council's own definition: 

A fellowship of churches which confess the Lord Jesus Christ as God 
and Saviour according to the Scriptures and therefore seek to fulfill 
together their common calling to the glory of the One God, Father, Son 
and Holy Spirit. 

This accords with the Army's emphasis on Jesus Christ as Lord and only 
Saviour, on personal salvation, inner sanctification and outward holiness, as 
evidenced in its written documents and the lives and service of its people. 

It was disconcerting to find a new emphasis emerging when in 1975 the 
functions and purposes section of the WCC Constitution was revised to give 
increased prominence to the World Council's role in encouraging church 
unity. Two phrases, "visible unity" and "eucharistic fellowship", were 
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introduced. This appeared to narrow the interpretation of unity implied by 
the basic membership statement and to seek for the first time to dictate the 
form of worship the churches should adopt. 

In their reading of the Lima text Salvation Army leaders are again 
sensitized to the apparent change of emphasis which tends to reduce the 
original recognition of the church as the body of Christ, united in him 
irrespective of worship practices, to a group of baptized people who observe 
the sacrament of the Lord's supper. We aver that the continued existence of 
The Salvation Army and the Society of Friends renders such a definition 
invalid. 

Differences in our approach may be partly understood in the light of our 
historical background: the composition of the early-day Army — an 
amalgam of Christians of differing denominations and sacramental tradi- 
tions and new converts, unwelcome in the churches of that day and including 
many for whom the fermented wine presented problems. To these features 
must be added female ministry which quickly became an important aspect of 
Army life and worship. In the face of these problem-stimulating factors the 
Army's founders were compelled to seek the guidance of the Holy Spirit in 
their interpretation of New Testament teaching on the sacraments of baptism 
and the eucharist and on the ministry. Gradually but positively there 
emerged that conviction which Salvationists cherish to this day, that the Holy 
Spirit was confirming this new expression of Christian faith and practice as a 
part of the body of Christ, his church, with a distinctive witness and purpose, 
which included the non-observance of the traditional sacraments on 
theological as well as practical grounds. 

In our opinion this witnc- nri !i rath than diminishes the universality 
of the Christian mi i deel irin ; th n the Holy Spirit is not bound to time- 
honoured ways, nor does he necessarily conform to set patterns, but is free to 
and does give himself to God's people even outside the traditional means of 
grace. This, wc believe, is sound New Testament teaching. Against this 
background we see in the Lima text a grave danger of limiting that message 
and causing further polarization by concentrating as it seems to do on the 
basic hypothesis that baptism and the eucharist are essential to the 
interpretation of the apostolic faith. We feel that even many churches which 
observe the sacraments would hesitate to make that claim. The apparent 
elevation of apostolic tradition to the level of apostolic faith confuses the 
vital issues and weakens the message and witness. 

We foresee the danger of over-emphasis on sacramentalism creating a 
problem similar to that faced by Paul in the young church in Galatia (Gal. 4 
and 5). We take encouragement from Dr Philip Potter who, in Life in all its 
Fullness quisled in International Review of Mission, wrote: 

He or she who hears the voice of Christ can only answer with the voice 
of his or her own culture, not somebody else's . . . The freedom to be 
different, and yet in that difference to be part of the freedom \\ liich Christ 



w 
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in a further paragraph with expres 
from a Salva 



Dr Potter 
likewise have 

What Paul was fighting for (in his concern for the church in Galatia) 

was the true unity of the Church: on the basis of Christ's death and 

resurrection for us, and on the one condition of our faith in him we have a 

unity. . . all are one in Christ Jesus (Gal. 3:28). Freedom in Christ is the 

one condition for the true unity of God's people in this diversity. 

To date The Salvation Army has been happy to accept assurances given by 

WCC leaders over many years and repeated in recent dialogues between 

leaders of the World Council and the Army, that the terms of the 1950 

Toronto Statement hold good, namely that "no church. . . is required to 

give up its self-understanding or to subscribe to one understanding of the 

Church". On this basis in 1981 The Salvation Army's leadership deemed it 

appropriate to remain in active fellowship with the World Council of 

Churches although requesting a change in relationship. 

It is hoped, therefore, that the amendment of the functions and purposes 
statement, and the development of the emphasis on sacramental unity 
inherent in the Lima text, does not presage a change in the original inclusive 
membership standard of the constitution within which Christians of so many 
churches, each with its distinctive and enriching features, find happy and 
fruitful unity in diversity. In our opinion to move further in that direction 
would not only intensify the sense of isolation felt by many Christians and 
churches sharing our viewpoint, but would again highlight difference in 
interpretation which a significant number of Christians would c 



q and the church's real role ir 



unessential t( 
proclamation of the gospel. 

A former international leader of The Salvation Army, General Frederick 
Coutts, summed up the Army's position in this way: 



and the 



Our non-observance of sacraments is not due to any theological 
carelessness, a kind of slap-happy cn angelism, which thinks it to be of no 
consequence whether these have any place in our corporate life or not. 
This is a matter of utmost consequence. . . . 

Indicative of the serious approach of The Salvation Army to the study of 
"Baptism, Eucharist and Ministry" is the fact that in all five continents study 
groups composed of theologically and experientially qualified Salvationists, 
ordained and lay, have independently considered the terms and implications 
of the Lima text. This response, given under the hand of General Jarl 



•July 1983, p. 
Note: Scriptui 



quotations are from RSV except where other 
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Wahlstrom, present international leader, therefore represents the thoughtful 
and prayerful transworld presentation by that part of the church of Christ 
called The Salvation Army of another valid approach to the gift and 
appropriation of divine grace. 

1. Preface 

Reflecting on the opening section of the Lima text Salvationist reviewers 
are troubled by the apparent inference that we start divided and must see how 
we can achieve unity. The basis of The Salvation Army's cordial relationships 
with other denominations is its belief that we are already "one in Christ 
Jesus". The task facing the church is to see how this can be realized and made 
visible in relationships between and within the churches. 

We believe there is a serious imbalance in the witness of the church 
whenever the face we present to the world reflects only matters which tend to 
factionalize. It is in the vital issues of the faith committed to us by Christ 
himself and proclaimed by the apostles, that the church has the only viable 
basis of unity. 

It is therefore our contention that the Lima emphasis on matters which still 
divide beclouds the real issue and challenge of the gospel and its message to a 
world which sees little relevance to its needs in church debates on forms of 
worship. 

We do, however, see the penultimate sentence of paragraph 2 (p. vii) as 
indicating an area in v, inch, on the basis of our common faith, the unity of the 
church should and can most effectively be made visible — Christian witness 

We also endorse references in paragraph 3 (p. vii) to church unity being 
"God's gift" and support the aim of the Commission (paragraph 4, p. viii) 
"to proclaim the oneness of the Church of Jesus Christ. . . expressed in. . . 
common life in Christ". The underlining is ours, pointing to our firm belief 
that to make any act of worship, however sacred and meaningful, the basis of 
unity, creates the risk of losing the emphasis on life together in Christ. 

With this in mind we consider the term "grow into unity" (paragraph 8, 
p. viii) dilutes the more positive expression of paragraph 3 (p. vii): 
"manifesting more visibly God's gift of unity". The growing process applies 
more particularly to personal relationships between Christians and Christian 
communities already able to enjoy God's gift of unity in Christ. 

We welcome the allusion in the same paragraph (8, p. viii) to the present 
debate seen in relation to "the true meaning of the Church" and to "human 
community". The Salvation Army urges that "mission" remains paramount 
in all ecumenical discussions and that the spiritual and social implications of 
the gospel in relation to the "human community" be fully realized. 

Referring to "consensus rooted in the communion built on Jesus Christ 
and the witness of the apostles" (paragraph 2, p. ix), the general tenor of the 
text leads us to read this as referring to the apostolic tradition. We again 
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express our doubts about elevating to near-scriptural authority any tradition, 
however rooted in the history of the church, interpreted differently by 
different readers of the same history. 

With due deference to the scholars and scholarship involved in the Lima 
text, the document appears as a "high church" pronouncement which comes 
close to advocating a "baptismal regeneration" and a "eucharistic sanctific- 
ation", with sacramental language seeming to take precedence over biblical 
terminology. Thus "the Body of Christ" or "the fellowship of believers" 
becomes "eucharistic community" worshipping in "eucharistic fellowship". 

With "one faith" and "one fellowship" we agree wholeheartedly. These 
belong to the essence of life in Christ. "Eucharistic fellowship", we claim, is 
of a different order. 

Words of General Frederick Courts may again be used to echo Salvationist 
sentiments: 

The words of Jesus as quoted in John 17:21 — "That they may all be 
one", have nothing to do with what are called schemes for organic union. 
This is not a prayer for unity of organisation, nor can the "oneness" to 
which the phrase refers be brought about by administrative changes. The 
words refer to a spiritual unity as is manifest in the oneness of the Father, 
Son and Holy Spirit. 

We concur that "the churches have much in common in their understand- 
ing of the faith" (paragraph 4, p. ix) and again strongly advocate that much 
more be made of this fact. The unifying force in the Christian church has 
always been and is today fidelity to the cardinal doctrines concerning Christ 
and salvation — the atonement, repentance, justification by faith, adoption 
into God's family by regeneration, the infilling of the Spirit — strong biblical 
doctrines not dependent on any sacramental rite. 

In our view it would be a tragedy for the Christian church if the 
"hostilities" referred to in paragraph 4 (p. ix) were accentuated by the 
introduction into this document of judgmental, exclusive elements, counter- 
productive in a search for common ground. 

As noted in our introductory statement Salvationists around the world 
embarked on their review of "Baptism, Eucharist and Ministry" with deep 
respect for the integrity of those churches whose observances differ from our 
own. We therefore share the satisfaction expressed in paragraph 5 (p. ix) 
regarding "significant theological convergence" discerned by Faith and 
Order in the work of the Commission, representing, it is claimed, "virtually 
all" confessions. Our hope would be that this theological convergence will 
result in renewed and more effective mission and evangelism. 

We are, nevertheless, compelled to reiterate our painful awareness of the 
fact that the integrity of the laon-s i i a n1 h I appioach to the apostolic 
faith, as distinct from the apostolic tradition, has been ignored. Even the 
"reformed" or "non-conformist" view seems to find little acknowledgment 
in the Lima thesis. 
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Confronted with the text, Salvationists in many lands have felt challenged 
to a fresh examination of their own theological position vis-a-vis baptism, 
eucharist and ministry. The resultant consensus reflected in this response 
indicates a confirmed belief in the soundness of that position in relation to 
our divine institution as a movement with a particular c 



It is not without importance to us that with our name, The Salvation Army, 
God gave us deep convictions born of the Spirit through the holy scriptures. 
We have therefore been led to insistence on the very essentials of the faith, the 
inescapable elements of salvation: 

412 The need for regeneration by the power of the Holy Spirit, through 

repentance towards God and faith in our Lord Jesus Christ. We firmly 

reject 

the idea that any work or rite can accomplish what God has 

promised in 

response to faith. 

413. The call to sanctiflcation, the life of holiness, the inseparable conse 
quence of salvation, an experience created and maintained only by 
obedient 

trust in the Saviour indwelling the believer by his Spirit. 

414. The grace of ministry and service, open to all believers. All Christ's 
followers are called to be evangelists and have a responsibility for the 
care of 

his flock. Some have privilege of a calling to full-time service in the 

church. 
The Salvation Army's response is therefore in the nature of an explanation, 
an apologia, and above all a witness to the experience granted by the Holy 
Spirit to many Salvationists of succeeding generations and differing national- 
ities. Having clearly stated our position, our faith and our fears in our 
introduction and in these comments on the preface, we will not commit to this 
response the line by line critique of the Lima text produced by our numerous 
study groups. The following pages record only selected comments illustrating 
the basic principles either of divergence or harmony stated in the preamble. 
In conclusion we shall endeavour to answer the four questions posed by the 
compilers of the document to which we shall add appendices presenting 
statements of the Salvationist's faith and order, supplemented by other 
supportive material. 



I. The 

1. Assuming (as later §17 supports) that water baptism is referred to 
throughout this section of the document, we observe that historically 
baptism was a common initiation feature in both Jewish and pagan religions. 
It would be natural, therefore, for John, heralding the coming of Christ's 
kingdom, to adopt the customary mode of in 



those in whose form of worship today baptism plays a key role, that 

"Christian baptism is rooted in the ministry of Jesus of Nazareth, in his death 
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Salvationists consider the experience rather than the symbol as "the gift of 
God" and are impressed by John's prophetic testimony that water baptism 
would be superseded by Jesus who would baptize with the Holy Spirit 
(Mark 1:8). We refer also to Mark 10:38 and our Lord's question: "are you 
able. . . to be baptized with the baptism with which I am baptized?", 
reminding us that "incorporation" into Christ is a costly business, involving 
sacrificial commitment. 

We do not find any single, uniform or fully developed concept of water 
baptism in the New Testament, which possibly accounts for the lack of a 
unified view of baptismal practice acceptable to all. 

Although not critical of fellow-Christians whose views differ from ours, 
the Salvationist position on baptism is based on the belief that the only 
distinctive and utterly unique Christian baptism is baptism with the Holy 
Spirit. That cannot be duplicated by any other religion — it is peculiarly 
Christ's: "He shall baptize you with the Holy Spirit." 



2. At various points in the text baptism is acknowledged as a "sign " of new 
life, as "images " cxpre .11" tin ' i nbolic " use of water. But the text also 
becomes distinctly categorical: "Baptism is participation. . .", "a washing 
away of sin". ... "a new birth". . . "a renewal by the Spirit". 

Believing that it is the sacrificial death of Jesus which, together with 
baptism in the Spirit, effects the new birth, we Salvationists must record our 
witness that all the experiences described in §§ 1 to 10, said to be implicit in or 
effected by water baptism, are our privilege also without the rite described. 



A. Participation in Christ's death ami n 

3. With Christians who observe the sacrament of baptism with deep 
spiritual understanding, Salvationists inn e a true fellowship in spirit. We find 
it difficult, however, to follow the thought that "solidarity with sinners. . . ", 
immersion "in the liberating death of Christ" and the radical works of grace 
here described, can be attributed to the rite itself, as implied by the opening 
words: "Baptism means. . . ". 

Our name, The Salvation Army, indicates our emphasis on the redeeming 
work of Jesus Christ, and we are uneasy about any suggestion that the agent 
of liberation from sins is any other than salvation itself, as proclaimed in the 
New Testament. 



B. Conversion, pardoning and cl 

4. The Salvation Army has always been concerned that outward a 
should not overshadow the need for inner personal experience and we s 
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with satisfaction the statement that: "baptism. . . implies confession of sin 
and conversion of heart". 

Analogous to the call of John the Baptist for public repentance for the 
forgiveness of sins (Mark 1 :4) is the Army's invitation to seekers to kneel at a 
mercy seat (Ex. 25:21,22), thus emphasizing the need for a personal response 
to Christ in humility and penitence. Care is taken to deny any special virtue or 
power in the mercy seat itself, which makes us sensitive to the claim that 
"those baptized are pardoned, cleansed and sanctified by Christ". 

The inclusion of "sanctification" in the meaning of baptism is of special 
interest in that The Salvation Army, like some other churches, holds a 
distinct doctrine of sanctification as a work of the Holy Spirit creating 
holiness of character (cf. Luke 1:74,75; Eph. 4:22-24). The tenth tenet of the 
Army's doctrines quotes 1 Thessalonians 5:23. 

We are therefore gratified to read the summing up of the growth of the 
spiritual life included in §9 on p. 4, which corresponds to our belief that 
conversion is only the beginning of a "life-long growth in (rather than into) 
Christ", and of our interpretation of sanctification as the commencement of 
the Holy Spirit's work of transforming us into Christlikeness. 

This emphasis on sanctification and holiness is basic to The Salvation 
Army's stance and its continuing non-observance of the rites of baptism and 
eucharist. However beautiful and helpful these visible symbols may be as a 
means of grace to so many of our Christian brethren, Salvationists bear 
testimony to their firm belief in and experience of the personally mediated 
redeeming grace of God in Christ without their use. 



C. The gift of the Spirit 

5. We find the phrase: "God bestows upon all baptized persons the 
annointing and promise of the Holy Spirit. . ." theologically imprecise and 
inaccurate. The impression given is that the gift of the Spirit is theirs through 
baptism, whereas God's gift is a response to the faith of the believer which in 
our experience does not require participation in a symbolic rite. 

Salvationists are encouraged by the New Testament record that the 
empowerment of the apostles at Pentecost was not related to any act of theirs 
save obedience, faith and prayer. Cornelius and his household were evidently 
first baptized with the Holy Spirit and later went through the ceremony of 
water baptism as a sign of their acceptance of and into the Christian faith. 



D. Incorporation into tin: body of Christ 

6. We can accept that to those who observe the sacrament baptism 
signifies reception into the body of Christ, but feel the argument for baptism 
as a unifying feature of church life is undermined by commentary 6. 

We prefer to declare that union with each other is by virtue of our union 
with Christ, which seems a more positive and powerful emphasis on unity 
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and a more authentic basis for witness to a world that sees the Christian's life 
and character, but is oblivious of the way we worship in our churches. 

E. The sign of the kingdom 

1. We do not deny that baptism can be a "sign of the Kingdom of God" in 
a secondary sense, but baptism is here invested with the power to produce 
new life and give "participation in the community of the Holy Spirit". 
1 Corinthians 1: 30 expresses the Salvationist's belief that: "He (God) is the 
source of your life in Christ Jesus" . This provides the "dynamic" to "the gifts 
of faith, hope and love" whether or not the "sign" is there. 

III. Baptism and faith 

8. "The necessity of faith for the reception of salvation" and "personal 
commitment. . . necessary for responsible membership in the Body of 
Christ" fully accord with The Salvation Army's understanding and teaching. 

We see our own "swearing-in" procedure or a symbolic act such as 
baptism, as a "human response" to what God offers as a gift. 

9. We are impressed with the fact that 2 C orinthians 3 credits the Holy 
Spirit with effecting all the experiences to which it refers, and "where the 
Spirit of the Lord is, there is freedom" (v. 17). 

On this basis Salvationists humbly but confidently witness that it is the 
indwelling Spirit of Christ which makes us and marks us his own, gives us life, 
leads us into sonship with God, gives us an inward witness, deals with the 
problems of human nature and facilitates our prayer life. Not only "those 
baptized" but all Christians irrespective of their form of worship "are called 
upon to reflect the glory of the Lord as they are transformed by the power of 
the Holy Spirit, into his likeness, with ever increasing splendour" (v. 18). 
Reference to the Articles of War signed by would-be salvation soldiers 
reveals an equal understanding of the "new relationship" expected of "the 
baptized". 

10. We are bound to say that the liturgical interpretations contained in 
this paragraph are hurtful to some believers. Not all believers are baptized as 
the text implies, but all may enter into the privileges described. Paul is quite 
explicit: "If you confess with your lips that Jesus is Lord and believe in your 
heart that God raised him from the dead, you will be saved" (Rom. 10:9). We 
believe the experience is immediate and mediated directly to the heart of the 
believer. Again, Galatians 3 is about faith (v. 26) not ritual, Christian 
behaviour not baptismal practice. 

Salvationists, who believe that the weight of emphasis in the New 
Testament is on faith in and union with Christ, are surprised to find 
Ephesians 2:5,6,8 quoted under the heading: "The Meaning of Baptism" (§3). 
Read on its own merits the meaning of Ephesians 2 hinges on verse 8: "By 
grace you have been saved through faith; and this is not your own doing (not 
by your own actions), it is the gift of God." We understand the apostle's 
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teaching to mean that Christian unity is to be secured by Christ's reconcili 
work through the cross, and the unifying presence of the Holy Spirit in t 
lives of those so reconciled. 



A. Baptism of believers and infants 

11. The effort to find consensus between baptism of believers and that 
infants was noted with interest especially by Salvationists in some country. ■ 
where a strong state church influences the thinking of a majority 
Christians. 

It does seem certain, however, that many Christians, including sal 
tionists, will not be able to reconcile the manifold interpretations 
baptismal practice as outlined in the Lima text and by which faith is said tcy 
initiated and sustained. It could be said that the Acts of the Apostles d 
record a diversity of form and pattern: baptism prior to receipt of the Spi 
Spirit prior to baptism; Spirit without baptism; baptism followed by la 
on of hands. But the "one (common) baptism" is by the Spirit. 

In this situation we find ourselves on sure ground in recognizing 
freedom of God to meet faith when and as he pleases, for, as Jesus t 
Nicodemus: "The wind blows where it wills. . . so it is with every o 



born of the Spirit." (J. B. Phillips: "Nor can you tell how a 






Vs 

by 



the Spirit".) 

Further, we believe Paul's emphasis was that "real c 
of the heart, spiritual and not literal" (Rom. 2:29), as having replaced ft 
ritual act of the old Israel and on "a new covenant in the Spirit". 

The Salvation Army, in common with some other churches, respond A 
the example of Jesus who himself was dedicated in the Temple, and ca| d 
young children to him, blessing them by laying his hands on them. 

As in infant baptism, The Salvation Army dedication ceremony t A 
place within congregational worship and is a commitment by the parents A 
the local congregation to bring up the child in the nurture and admonitio A 
the Lord. 

12. We are left with a big question regarding the implication here that 
child shares the faith of the parents and actually becomes a Christian by b A 
baptized. This, to quote Kierkegaard, "savours of salvation by pr% 
whereas the church of the New Testament is entered by a personal profes A 
of faith". 

The encouragement of family worship and the family altar for prayer A 
Bible study are implicit in the Army dedication service, in the hope that A 
child will thus share its parents' faith with growing perception. Salvatio A 
declare their firm belief in the ability of a child of even tender year,, 
understanding to accept Jesus Christ as Saviour, friend and guide, then, • 
instruction, to be accepted as junior soldiers in the Salvation Army. 
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In The Salvation Army the "swearing-in" ceremony for over-fourteen- 
year-olds desiring to become soldiers in the Army, marks acceptance as a 
member of the visible church — for the believer, a public confession of Christ 
as Lord and Saviour; for the church, a sign that the believer is received and 
welcomed into Christian fellowship. The Salvationist so received would attest 
to the same sense of incorporation into the family of God and the life and 
service of Jesus Christ, with the beginnings of the inner working of the Holy 
Spirit, as does his baptized believer brother. Like that of baptism, this 
ceremony is always "celebrated and developed in the setting of the Christian 
community". 

13. The meaning of the statement that "baptism is an unrepeatable act" is 
not quite clear. If it guards against the presumption of one church that the 
baptism administered in another church is invalid, we agree. We take it also 
that the possibility of the baptized falling from grace, ignoring his baptismal 
vows, is taken into account, and that a means of grace and restoration to the 
Christian fellowship is open. 



B. Baptism, chrismation, conflrn 

14. Salvation Army teaching emphasizes the inter-relationship of Christ's 
death and resurrection, the gift of the Holy Spirit at Pentecost and the life of 
the believer in resurrection power both now and for eternity. That baptism 
"signifies" all this may be true, but that it "effects" a spiritual experience can 
only be the result of the personal faith of the one baptized. We make passing 
reference here to the Jerusalem Council and to the recognition that the 
Gentiles had their hearts cleansed and received the Holy Spirit by faith and 
not by ceremony (Acts 15:8-11). 

Regarding the "sign of the gift of the Holy Spirit" we must again witness to 
the freedom of the Holy Spirit to act without visible means. We look for the 
"sign" or "seal" of the Spirit in the life of the recipient — with Paul we see 
"fruit unto holiness" (AV), "sanctification" (Rom. 6:22) as the "sign", when 
"God put(s) his stamp of ownership on you by giving you the Holy Spirit" 
(Eph. 1:13). 

In commentary 11 one might have expected a more detailed reference to the 
place, purpose and content of confirmation, referred to only in passing. The 
importance of adequate preparation for church membership, including 
assurance of personal salvation, cannot be overstated. The Salvation Army 
has similar courses for young people. 

C. Towards mutua i r< nitioi of baptism 

15. From time to time transfers take place between The Salvation Army 
and churches. Usually an official note is provided and honoured by the 
recipient church. If adult baptism is practised as a witness to faith and sign of 
reception into that particular part of the church of Christ, the transferee may 
well wish to share in this. This docs not negate the reality of his acceptance of 
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Christ and his salvation or of his entry into the kingdom and church of Christ 
within The Salvation Army. 

Transferees from churches are welcomed into fellowship in The Salvation 
Army if they sincerely feel that is God's leading in their lives. Usually they 
also bring some form of introduction from their former place of worship and 
if they wish to accept the additional disciplines of salvationism, they may be 
"sworn-in" as Salvation Army soldiers, their declaration of faith being 
regarded only as a reaffirmation of spiritual vows already made. 

16. From the foregoing may be deduced the Salvationist's conviction that 
the worship and practices to which he is accustomed incorporate all the 
spiritual elements claimed by sister churches, and take cognisance of the 
needs of both infants and older believers. But Jesus himself remains the 
unifying factor within his church — Jesus is Lord! 

V. Tllb C LLHBRATION OF BAPTISM 

18. The symbolic nature of the ceremonies is now clearly stated — the 
emphasis on "the symbolic dimension of water" which can "vividly express 
the reality" puts many other statements in the text in proper perspective. 

Commentary 18 provides helpful explanatory information. 

19/23. As non-participants in the practice of water baptism it is not our 
place to comment further, save to express surprise that in the Lima text the 
only reference to "baptism of the Holy Spirit without water" appears in the 
last sub-paragraph of the baptism section (commentary 21c) with a remark 
regarding "some African churches". This further and crucial lack of 
recognition of sincere Christians in many parts of the world who, like 
Salvationists, preach and witness to the power of the Holy Spirit at work in 
the life of the believer irrespective of visible forms, is sadly disappointing. 

We reiterate our belief that experience teaches that the outward act is not 
of supreme importance, but the experience is vital to the Christian's character 



3. Eucharist 

The Salvationist declares his own experience of the mediation of divine 
grace without symbol or sacrament. As already stated, The Salvation Army 
maintains its belief in the scriptural doctrine of spiritual cleansing, motiv- 
ation and empowering by the Holy Spirit, which we define as sanctification or 
the life of holiness. 

Some Christian friends are generous enough to suggest that The Salvation 
Army's non-eucharistic witness acts as a reminder of the essential spirituality 
of the Christian experience and we likewise acknowledge the challenge and 
spiritual enrichment derived from study of this section of the Lima text, 
meaningful as it is to so many of our fellow Christians, 

For information and as a reference point in understanding some of our 
Salvationist views, we include as an appendix a statement of the Doctrines of 
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The Salvation Army. 2 These are vitally concerned with the spi: 
symbolized by the practices under review in the Lima text, an 
which these realities can become part of personal experience. 



I. The in 

1 . With the historical background we agree, but stop short of investing the 
last supper with the significance here claimed for it. for instance, w c find our 
own attitude to the practice of the eucharisl strengthened by implication 
through the omission of the "words of institution" from some manuscripts of 
the gospels, and by the fact that John's gospel, written to present Jesus as the 
source of eternal life (20:30), preserves what in the Bible is a five-chapter- 
long record of the vitally significant words of Jesus during and after the 
meal, without any reference to an "institution". 

The synoptic gospels do present us with a picture of the last supper as a 
"liturgical means employing symbolic words and actions". (It is perhaps 
appropriate here to observe that the "forgotten sacrament", the foot- 
washing, seems only to rate symbolic status!) But the gospels also clearly 
indicate the sharing of a common meal — they dipped bread in the same 
dish. . . all drank from the cup — a token of unity and fellowship. 

A thought expressed by Dr J. H. Jowett commends itself: 



The day is marked with glory when o 



lily bread becomes a 



which is echoed in a Salvation Army 

Every meal is sacramental to those who partake with remembrance of 
him who provides for both material and spiritual needs. 

This supports the old Christian custom of saying "grace before meal", 
which includes thanksgiving as Jesus is remembered and a sense of his 
presence hallows the meal, unites the partakers in fellowship and reminds 
them that strength received is to be used for the cause of Christ. The 
Salvationist feels this simple act of worship is an indication of the extension 
of spiritual communion to the totality of life as taught by our Lord in the 
whole of his discourse with his disciples during and following the last 
supper. General Albert Orsborn, a former international leader of the 
Army, enshrined this thought in a hymn, beloved of Salvationists as 
expressing their deepest desires: 

My life must be Christ's broken bread, 

My love his outpoured wine, 

A cup o'er filled, a table spread 

Beneath his name and sign. 

That other souls, refreshed and fed, 

May share his life through mine. 

2 Editor's note: Appendix not included. 
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Highly significant as the eucharist is to the majority of Christians, we feel 
bound to question the final sentence in this section (§1): "Its celebration 
continues as the central act of the church's worship", an idea surely belied by 
the widely differing interpretations and practices of the various denomin- 
ations in this respect. From the Salvationist viewpoint meeting with the risen 
Lord is the central act of his worship, which can be just as challenging and 
powerful in the preaching of the word, in the song of praise and in prayer. 
That such a meeting can take place in the eucharist we do not deny, but could 
not confine it to a certain act. 



IF THE EUCHARtST 

The spiritual aspirations of all Christians and their expectations from their 
particular form of worship, must surely coincide with those outlined as 
related to and arising out of the eucharist as expounded in Section II. 

2. Statements such as: "every Christian receives this gift of salvation 
through communion in the body and blood of Christ", and, "each baptized 
member of the body of Christ receives in the eucharist the assurance of the 
forgiveness of sins", may well indicate the experience of some who view the 
eucharistic sacrament in this way. But such unqualified statements can hardly 
stand up against such a scriptural axiom as: "For by grace you have been 
saved through faith" (Eph. 2:8; also 18; Eph. 1:13,14; Rom. 10:13). 

As in our reading of the previous section, we have to observe that the Lima 
text appears to foster an unconscious exclusivism, which limits not only 
those who may be included in the church, but tends to limit even the grace 
and love of God by its restrictive interpretations. No allowance is made for 
those who receive the inner assurance of forgiveness uninfluenced by 
outward ceremony. 

A. The eucharist as thanksgiving to the Father 

3/4. With the spirit of these beautiful expressions Salvationists can readily 
identify, although using other mean 



The eucharist 
415. That the eucharist 



•1 of Christ 
'calling to mind" we understand, but that it 



of God's mighty a> 



"the church's effective proclar. 
promises" 

seems an exaggerated claim and does n 
Christians who 

without recourse to this sacrament, have remembrance and 
proclamation of 

the saving merits and presence of Christ at the heart of their 
worship and 
ministry. 
11 6. We applaud the place given to the uniqueness and unrepeatability 
of 



Christ's sacrifice, but from experience find ourselves forced to claim that 

question the Christ's sacrifice cannot be "made actual" in a ceremony, but only 

commentary 8 wording: "made actual in the eucharist". It is our in the 
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believer himself, in his own assurance of salvation and in his sacramental 
living — in a continual "eucharistic life" (point 9). 

10. In view of our understanding of sanctification (baptism, §4) we cannot 
read literally: "in which (the eucharist) we are sanctified", but any Bible- 
based emphasis on the experience is welcomed. 

13. This paragraph seems to be of a crucial nature. We wholeheartedly 
agree with (he statement: "Christ fulfills in a variety of ways his promise to be 
always with his own. . .", but view with apprehension the claim that 
"Christ's mode of presence in the eucharisl is unique", with its inference that 
in the eucharist Christ comes in a manner unequalled in any other. This we 
deny and see this kind of expression as coming close to the aforementioned 
exclusivist approach. Whether the numerous references to the coming, 
presence and activity of Christ "in the eucharist" relate to the elements, the 
ritual or participation in the ritual, many thousands of Christians can 
gratefully witness to such "comings" of Christ apart from the eucharist — 
"where two or three are gathered together in my name there am I in the 
midst" is the operative promise. 

Commentary 13: a radical "decision remains for the churches" as 
suggested, but the text itself seems to do little to assist. We seriously query a 
statement which appears to imply that "the total being of Christ" comes only 
in the bread and wine. 

The Salvation Army's view is compatible with the idea that although God 
remains essential!) transcendent, he is graciously near and immanent in all 
his creation. For the man of faith there is no need for part of life to be 
essentially sacred while the every-day is secular. For the Salvationist the 
anamnesis of the sacrifice of Jesus on the cross is of central importance in his 
personal faith, his worship, his preaching and his daily living. 



C. The eucharist as invocation of the Spirit 

We do not disagree in principle with these paragraphs, since forms and 
ceremonies approached in faith and in the name of Jesus Christ can be a real 
source of spiritual renewal and insight, provided the ceremony is not invested 
with inherent powers beyond their capacity. 



D. The eucharist as communion of the faithful 

19. We fear that in interchurch relationships eucharistic " 
presently extremely limited, but it is our belief thai spiritual oneness which 
already exists could and should be developed irrespective of eucharistic 
questions. It is admitted in the Lima text itself that sharing in the eucharist is 
not "effecting" the oneness of those participating as claimed here. Jesus 
himself indicated that the identifiable Christlikeness of all his disciples, born 
of oneness with him, would convince the world that God had sent him (John 
17:20-23). 
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The last sentence in this paragraph echoes one of the principles which has 
characterized relationships between The Salvation Army and fellow-Chris- 
tians, to "take seriously the interests and concerns of other churches". 

Commentary 19: We share the concern of our Christian brethren regarding 
the breach of good faith in the spiritual sense indicated here, which in our 
opinion is even more serious than the diversity in forms of celebrating the 
same spiritual truths and aspirations. 

20/21. Christian communities such as our own would not dispute the 
eucharistic claims made here, but §20 presents a challenging interpretation of 
the expected effect of shared Christian faith in any such communities. The 
value of a visual symbol embodying the challenge cannot be underestimated, 
but whilst the Lima document is principally for the devout sacramentalist, we 
would have welcomed in this context recognition of the fact that all the 
benefits and manifestations of the activity of God's Holy Spirit and 
opportunities for Christian ministry are discernible in and through the lives 
of sincere Christians who do not necessarily participate nn eucharistic 
practices. 

It is our belief that union with Christ lies in the fulfilment of his own 
promise: . . . "we will come to him and make our home with him" (John 
14:23), which leads to a life of holiness — a sacramental life. 

We are glad to see the eucharist linked with responsible care and practical 
service, an area which The Salvation Army has always perceived to be the 
natural interpretation of the social implications of the gospel. 



E. The eucharist as a meal of tin i ' < 

4 17. We believe literally that "signs of this renewal are present in the world 

wherever the grace of God is manifested". 
418. These arc constituents of any Bible based, spiritually stimulating form 

of worship, whether eucharistic or not. 
419. We assert that reconciliation is "in Christ" rather than "in the 

eucharist". All members of the body of Christ are "called to be 

servants of 

reconciliation. . . witnesses of the joy of resurrection". "Solidarity 

with the 

outcast" has a distinctly Salvation Army ring about it! Christ's 

however remembered, is a constant challenge to the devotion of life 

in the service of those outside of the kingdom and of the church. 
420. Salvationists likewise interpret the outward expression of their inward 

experience of the grace of God in Christ Jesus. 
421. We are bound to challenge the totally unscriptural view that "the 

eucharist brings into the present age a new reality which 

transforms 

Christians into die image of Christ". It is the work of the Holy Spirit to 

the image of Christ in holiness of life, independent of outward 



The argument in favour of uniformity of eucharistic doctrine and practice 
seems to overlook the fact that the man in the street who needs our gospel 
knows little or nothing about what goes on in our churches and probably 
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understands still less the language we use. We regretfully find it unlikely that 
this excellent presentation of the ideal interpretation of the cucharist in the 
life and worship of those churches which see it in this light will make sense to 
him or impression upon him. We make this observation with a deep sense of 
challenge to ourselves and all Christian witnesses to consider carefully the 
language in which we present our message to the world outside our churches. 
In this context we dare to assert that The Salvation Army's missionary 
witness has not been weakened at either corporate or individual level by non- 
participation in the eucharist. We would want to see the argument for 
eucharistic uniformity balanced by a reference to the strengths which are to 
be derived from diversity within one united family of Christians. 
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HI The a 

422. Salvationist students of the Lima text have found this sectic 
instructive to those unaccustomed to the eucharist liturgy in their 

of worship. In relating the truth behind and implicit in the 

Salvationists have found enrichment for their own worship and 



423. The concession: "a certain liturgical diversity compatible with our 
common eucharistic faith is recognised as a healthy and enriching 
fact", is 
encouraging. We hope this is a pointer towards recognition that 

Christians experience the same spiritual reality and enrichment in 

their own 

traditional form of worship. 
The connection between our understanding of the meaning of the eucharist 
and our proclamation of the doctrine of sanctification as a positive 
experience producing the possibility of holiness in living has already been 
referred to. For The Salvation Army, one of the outcomes of this study will 
undoubtedly be a re-emphasis on the significance of this doctrine. 

Commentary 28 envisages the use of elements other than bread and wine. 
Would it be too big a step from this to recognition of the possibility of the 
same resources of divine grace being received and enjoyed without the use of 
any elements? 



ordained 
ministry" 



perspecti 
ve of the 
calling of 
the 
whole 
people of 
God" 

This, we 



6. This scriptural and evangelical exposition coincides with The Salvation 
Army's understanding of the church of Christ on earth and the "priesthood 
of all believers". The passing reference to "the gifts of the sacraments" (§1) we 
read in the broadest sense. 

Paragraphs 1 to 5 seem to us to enunciate the basis for true Christian 



from which The Salvation Army views the high calling of its commissioned 
and ordained officers — its full-time leaders and shepherds of God's people. 
We particularly note such references in §5: 

The Holy Spirit bestows on the community diverse and complementary 
gifts. These are for the common good of the whole people and are 
manifested in acts of service within the community and to the world. . . 
All members are called to discover, with the help of the community, the 
gifts they have received and to use them for [he building up of the church 
and for the service of the world to which Christ is sent. 

This we see to be the teaching of the New Testament and of the early 
church and on this basis we horn: the present i'oith and Order document will 
promote wider views of the call to the ministry. 

The obligation upon each Salvationist to recognize himself as an individual 
agent of the Lord Jesus is summed up in a quotation from our official book of 
guidance for Salvation Army soldiers, Chosen to be a Soldier: 

Just as the central word of the name of his movement is salvation, so the 
salvation soldier will recollect that his Articles of War begin with a 
declaration about having personally received it and conclude with a 
dedication to personal work for the salvation of the whole world. In other 
words the soldier knows that he is saved — to save! 



inc\ iiabl 
y to full- 



7. Sub-paragraphs (a I to (c I form a standard by which to view ministry in 
the church with which The Salvation Army can agree, although we do not 
invest the laying on of hands with the significance indicated here. 

A. The ordained ministry 

8/13. These statements coincide with The Salvation Army's views on the 
calling and status of its commissioned officers — their whole training is 
geared to this interpretation and development of an ordained ministry on this 
pattern (see also note on commentary 13). 

10. We do, however, reject the assumption that our ministry is founded on 
that of the apostles. Like theirs, our ministry is founded on Christ, his 
teaching and his call to apostleship. 

13/14. While respecting the significance given to the celebrating of the 
sacraments in relation to the ordained ministry, we regard our officer as focal 
in his leadership of public worship and our own significant spiritual 
ceremonies, but also in his Christlike service and leadership. 

Commentary 11: Experience in The Salvation Army confirms that "Christ 
continues through the Holy Spirit to choose and call persons to the ordained 
ministry" (§8), and the inner assurance of that call and the seal of the Holy 
Spirit has sustained thousands of Salvation Army officers through a lifetime 
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of active and fruitful ministry. We therefore support the need to avoid 
dogmatic chums u i < or one form of 

ordination. 

Commentary 13: We fully agree and especially underline the thought that 
"any member of the body may share in proclaiming and teaching the word of 
God, may contribute to the sacramental life of that body". 

Commentary 14: We read into this an acceptance of the fact that the 
eucharist was not instituted as a form, ceremony or sacrament, which is the 
Salvation Army standpoint. 
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The Salvation Army has at least twice as many ordained women officers as 
men; all wives of officers are themselves trained, ordained and commissioned; 
to retain her ordained ot In < i tatu in marriagi i in; 1 1 \ oman officer must 
marry an officer. 

We prefer to accept the open-door to the full involvement of women in the 
work of the kingdom as indicated by Paul — " . . . neither male nor 
female. . ." (Gal. 3:28) and therefore welcome the statement that "an 
increasing number of churches have decided that there is no biblical or 
theological reason against ordaining women". 



B. Ordained ministry and authority 

424. In principle this statement is acceptable as a definition of the spiritual 
authority of a Salvation Army officer, an authority conferred by the 
Holy 
Spirit. 
425. This paragraph could easily have come from Orders and Regulations 

for Officers of The Salvation Army\ 
Commentary 16 likewise conforms to an Army officer's understanding of 
his calling and duty. 



C. Ordained ministry and priesthood 

17. We do not use the term "priest", but the wording of this paragraph 
describes the function and relationship both of our "priesthood of all 
believers" and of our ordained and commissioned officers. 

Commentary 17: This reflects our thinking, except that we believe in the 
scripture-supported "priesthood of all believers" — not of all baptized. 

D. The ministry of men and women in the church 

18. As a part of the church which from its earliest days has given women 
equal opportunity in the ministry of the word, we underscore the recognition 
that "the church must discover the ministry which can be provided by 
women. . .". We, too, seek "a deeper understanding of the comprehensive 
ncss of ministry which reflects the interdependence of men and women. . . to 
be more widely manifested in the life of the church". 

Commentary 18: Paragraph 1, reflects the traditional attitude of The 
Salvation Army to the ministry of women, stimulated by Catherine, wife of 
William Booth and pioneer in this field even before her husband left the 
ordained ministry of the Methodist Church. In her pamphlet Female 
Ministry Mrs Booth wrote in defence of women's right to preach the 



m. The forms o 

A. Bishops, pn -sb) ters and deacons 

19/25. We can understand the threefold ministry as three levels of 
ministerial authority, but find attempts to give distinct theological meaning 
to those levels unconvincing and confusing. We, too, have functional levels of 
administration, but see the gifts of episkope and diakonia operating in and 
characterizing all levels of ministry. All officers are expected to exercise 
caring oversight and to undertake the humblest service with their people. 

Commentary 21: It is interesting to read of "the travelling ministry" and 
"the local ministry", both of which find their counterpart in The Salvation 
Army. We note also the comment: "Several of these ministries are ascribed to 
both women and men" and "While some were appointed by the laying on of 
hands, there is no indication of this procedure in other cases. . .". The final 
lines (p. 26) express succinctly our understanding of the ministry. 



B. Guiding principles for the exercise of the ordained ministry 

26. The Salvationist has no difficult} in relating the principles here 
enunciated to the life and work of a Salvation Army officer, whose ministry is 
exercised "in a personal, collegial and communal way". 

Commentary 26: Salvation Army officers are guided by Orders and 
Regulations for Officers of The Salvation Army which are kept under constant 
review to ensure the maximum effectiveness and efficiency of its officers in 
all aspects of their calling, ministry and service. 

27. This reflects the Army's own modus operandi. In recent years, even 
more than previously, "strong emphasis" has been "placed on the active 
participation of all members in the life and decision making of the 
community". Advisory councils and boards, including lay personnel, 
support the appointed ordained leaders at all levels of Salvation Army life 



I believe woman is destined to assume her true position and exert her 
proper influence by the special exertions and attainments of her own 
sex. . . May the Lord, even the just and impartial one, overrule all for the 
true emancipation of women from the swaddling bands of prejudice, 
ignorance and custom which, almost the world over, have so long debased 
and wronged her. 



I 



C. Functions of bishops, presbyters and deacons 

28/31. In extension of our note on A. 19/25 above we see that The 
Salvation Army has in its ministry those who conform in a general way to 
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each of the categories described. In considering ". . . the mutual lecognition 
of the ordained ministry" we take the view that the functions rather than the 
title or form of ordination are of most importance. Further, it cofild be said 
that the true ministry is unified, not compartmentalized. 

D. Variety ofchansms 

426. We find the wide variety of gifts of the Holy Spirit evidenced in the 
lives and service of our officers and soldiers enriches, i 
enlarges 

the Army's witness and ministry. 
427. The challenge of "special ministries" is indeed a ma 

s is the vital necessity for the church constantly t( 



impulses from the Holy Spirit through "prophetic and (in the broad 

sense of 

the word) charismatic leaders", unrestricted by ecclesiastical 

Perhaps the birth of The Salvation Army is not unrelated and its 

experience 

bears witness to the truth of the assertion of this paragraph, as ii 



A. Apostolic tradition in the church 

34. Apostleship in Salvation Army terms means being sent by God in the 
power of the Spirit according to the scriptures. Historical continuity alone 
does not guarantee apostolicity, and can be used to exclude some branches of 
the Christian family. 

Nevertheless, we agree with what this paragraph says about the church, 
except for specific "sacramental" references. We see ourselves as standing on 
apostolic ground and in an apostolic succession of creed. 

In our Articles of War the Salvationist declares: 



Believing thai The Salvation Army has been raised up by God and is 
sustained and directed by him, I do here declare that I am thoroughly 
convinced of the Army's teaching. . . 



there follows a statement of the Army Doctrines. 

The church in the first centuries regarded the succession of the apostolic 
faith, faithfulness to the gospel, the creed and Christian service as more 
important than succession in the ministry. Church history seems to show that 
the subject of apostolic tradition, as distinct from apostolic faith founded on 
the scriptures, presents some snares and difficulties. We cannot give to 
apostolic or any tradition the same value as to the scriptures or make the 
scriptures depend on tradition. 

Although The Salvation Army does not administer the traditional 
;, it is important for us to emphasize that we stand on an apostolic 



foundation. Faithfulness to the gospel as it has been preached "in the church 
through all times" is a part of the creed of The Salvation Army, whose 
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Handbook of Doctrine includes statements of the Nicene and Apostles' 
Creeds, which we accept and confess in our own way even if not by regular 
repetition. Our Articles of Faith are in accord with the truths expressed in 
these creeds. 

In recognition of this apostolic foundation, the Army imposes on its 
officers and soldiers alike the necessity to adhere to its established doctrines 
as the only authorized basis for its teaching and practice. This indicates our 
concern for "orderly transmission". 

Commentary 34: In so far as this refers to the message and ministry of the 
apostles, we accept this comment. 

13. Succession of the apostolic ministry 

35. We do not see the preservation of the apostolic faith as being 
determined by any mystical transmission from one ordained minister to 
another, but by faithfulness to the word of God and an openness to the Holy 
Spirit on the part of each successive generation of Christians. This we regard 
as the "orderly transmission" of the apostolic faith. 

36 and commentary 36. From these historical facts we deduce that the 
Holy Spirit guided those who had emerged as the successors of the apostles as 
they sought to establish some way in which the apostolic proclamation of the 
gospel and pastoral care of the "flock" might be perpetuated. The system 
which evolved into the tradition of many churches has no doubt been 
effective so far as those churches are concerned. It is our claim, however, that 
the preservation of the gospel is of greater importance than the tradition, and 
the spiritual character and authority of the church leader is the essential 
qualification rather than any title or office he may hold. 

37. We read with approval that "it is increasingly recognised that a 
continuity in apostolic faith, worship and mission has been preserved in 
churches which have not retained the form of historic episcopate", and that 
". . . the reality and function of the episcopal ministry has been preserved. . . 
without the title of bishop". This represents the Salvation Army's position. 

V. Ordination 

A. The meaning of ordination 

39/40. To the Salvation Army officer the heart of the matter is encapsulated 
in the words: ". . . it is the risen Lord who is the true Ordainer and bestows 
the gift". We agree that "properly speaking ordination denotes an action by 
God and the community by which the ordained are strengthened by the Spirit 
for their task, and are upheld by the acknowledgment and prayers of the 
congregation". 

Commentary 39 and 40: We are gratified to note the recognition of the 
existence and validity of different ordination practices. At the same time we 
can understand the reluctance of those churches whose structure does not 
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include bishops to admit any necessity for the laying on of hands by one of 






Id, in our opinion, reduce i: 
by "the risen Lord who is the true Ordamer", 
church over another and tend to claim the 
of apostolic authority which many like 



another church. To do 
divine calling and ordinal 
suggest a superiority of 
necessity for a manual 
ourselves would deny. 

The comparison between the Greek < heirotonein and the Latin ordo 
interests lis in that the former, meaning "appointment", is the scriptural term 
used in the New Testament. In The Salvation Army we use the terms 
"appoint" and "appointment" in connection with the ministry of our 
officers, although the word "ordain" does appear in the wording of the 
ceremony for the commissioning and appointment of officers. 

B. The act of ordination 

41/44. Notwithstanding references to the eucharist, we find these para- 



- the dedication and 



graphs breathe the spirit of o 
commissioning ceremony. 

C. The conditions for ordination 
428. This corresponds fully to our understanding and experience of the 

divine call to the life-long vocation of officership. 
429. The reference to ordaining people who remain in other occupations or 

employment is only partly reflected in the Salvation Army's 

appointment of 

selected lay-salvationists to serve as part-time "envoys" — possibly 

"lay-readers" — without ordained status. 
430. In accord with our thinking. A young Salvationist making known a 
sense of divine calling to the ministry of the gospel as a Salvation 

officer, is subjected to a process of study and assessment before 

recognition as 

an accepted candidate for officer-training w hich leads to full-time 

training as 

a cadet. In-training of cadets takes place in one of the Army's fifty 

national 

officer training colleges, the course consisting of theological and 

practical 

instruction. Throughout the local level and in-training periods 

"the 

candidate's call is tested, fostered and confirmed", or, in Lima text 

understanding modified". 
43 Lit is hoped that commitment to the service of Christ in Salvation Army 

officership will be a whole-life commitment for the whole of life. 
49/50. We agree with these si 



51/55. Challenging as is this concluding section of the document, we are 
left with some disappointment regarding the emphasis placed on the "laying 
on of hands" and "the need to recover the sign of the episcopal succession". 

While acknowledging the solemnity and deep spiritual significance of 
ordination according to the traditional usage, the average Salvation Army 
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officer does not feel himself deprived or less spiritually fitted for his 
ministerial responsibilities by the omission of this symbolic action from his 
dedication, the spiritual reality of which is perhaps epitomized in the phrase: 
"Mine the mighty ordination of the nail-pierced hands." 

To this degree we are consistent in our practice and can confidently bear 
witness to the experience of a succession of Salvation Army officers in all 



. . . following their Lord by virtue of the same calling as the original 
twelve, denying themselves as he required and dedicated in personal 
covenant for his service, in God's name ordained as "ministers of Christ 
and of his gospel", and commissioned by the hand of the General or his 
representative. 3 

Officers in The Salvation Army claim the right to be accepted as part of an 
ordained ministry through which God has been pleased to perform all the 
essential functions outlined in this section of the Lima text. As already 
indicated an outline of the salient features and content of the c 
connection with the covenant-making, dedication and ordination, ( 
sioning and appointing of Salvation Army officers is included. 

5. Conclusions 

The following observations summarize The Salvation Army's response to the 
request of the Faith and Order Commission for comments'on four points 
stated at the end of the preface. 

1. The extent to which The Salvation Army can recognize in the Lima text the 

faith of the church through the ages 

Reading this question literally we find no difficulty in responding on "the 

faith of the church" as distinct from the traditional observances of the 

churches. 

The Salvation Army's statement of doctrine shows clearly that we belong 
to the mainstream of Christian faith and teaching, and in this respect find 
complete harmony with the declarations of the text on basic truths of the 
gospel — the need for personal repentance and faith leading to salvation 
through the redeeming work of the one Saviour of the world, Jesus Christ; the 
gift of the Holy Spirit, effecting that salvation and leading on to sanctification 
and holiness, and nurturing spiritual growth; the necessity for the positive 
witness of transformed lives; accountability to God in anticipation of our 
Lord's return in judgment. 

This, as we see it, is the faith of the church through the ages — scriptural 
faith. 



! Quotation from a statement on The Salvation Army's self-understanding ir 

E i Winisirv. W'CC. 19 
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The text, however, fails to make clear the crucial distinction between the 
sign and the truth signified, between the shadow and the reality. It ascribes to 
the sacraments powers belonging to the Holy Spirit alone. 

We repeat that The Salvation Army does not deny the significance of the 
two main sacraments for those who practise them, when seen to be symbols 
of the inner spiritual experiences they typify. 

We do, however, differentiate between apostolic faith and apostolic 
tradition, and it is the binding together of the two as in the Lima text which 
poses a problem for the Salvationist whose one hundred and twenty years' 
background of teaching and experience convinces him that the gifts of God's 
grace and mercy arc not dependent on rites or ceremonies. Of the early days 
of the Army when the decision to abstain from the celebration of water 
baptism and the eucharist was taken on spiritual as well as practical grounds, 
and after much heart-searching, prayer and Bible study, it is recorded: 

. . . these traditions and hesitations concerning the giving up of the 
sacraments were overcome by the tremendous passion for souls. . . love 
for humanity found a way. 

The Salvation Army is humbled by the way God was pleased to use it at a 
time when it had to sever itself from the ecclesiastical guyropes of 
constitutional Christianity in order to exist for others as a permanent mission 
to the unconverted. Its form was necessitated by the function which the Army 
was called to fulfill in the world through the Holy Spirit. We therefore find it 
difficult to accept many of the rigid statements in the BEM. 

We have to reject an increasingly literalistic interpretation of the sacra- 
ments, fearing a resultant tendency to ritualism and a movement away from 
apostolic simplicity with the reality suffering through the ritual, and the clear 
testimony of scripture to the cardinal doctrine of justification by faith being 
largely obscured by a mist of liturgical traditionalism. In so saying, 
Salvationists are only too well aware of the danger of a swing to the other 
:, which challenges them deeply as section 3 will indicate. 



On the basis of our common faith we have no problem in seeing ourselves 
as part of "a fellowship of churches which confess the Lord Jesus Christ as 
God and Saviour according to the scriptures, and therefore seek to fulfill 
together their common calling to the glory of the one God, Father, Son and 
Holy Spirit". 

Regrettably, a consequence of taking the Lima text literally might well be 
the arousing of fears regarding the exclusion from this fellowship of churches 
of all non-sacramental Christians (cf. Baptism 11, 14; Ministry 14, 39-and 
similar references), by the implied denial of the validity of their views. 
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Nonetheless it is our contention that visible unity lies in a concerted 
proclamation of our common faith by word and life; that ecumenism lies in 
common faith and witness and mutual recognition rather than unified church 
practices. We hope, therefore, that all churches studying the Lima text will 
recognize and maximize the strength of the positive aspects of our shared 
faith and minimize those areas of disparity, which are in many cases mainly 
differences in method and practice. The simple injunction of our Lord points 
to the basic principle of Christian unity: 

A new commandment I give to you, that you love one another; even as I 

have loved you, that you also love one another (John 13:34). 

The study has enabled us to appreciate in a new way the richness of the 

traditions of our sister churches, and it is our belief that unit) in diversity. 

rather than uniformity, widens the appeal of the church and the gospel to suit 

all temperaments and national characteristics. 

We have no difficulty in relating to fellow Christians who view these 
matters differently from us, if they in turn respect the Salvationist's sincerity 
and spiritual perception as a valid interpretation of the apostolic faith despite 
e of apostolic tradition. 



3. The guidance which Tin: Salvation Army can rake from this text for its 
worship, educational, ethical and spiritual life and witness 

Students of the Lima text in many lands have found the exercise both 
spiritually challenging and enriching. In this response Salvationists have 
endeavoured to identify their faith with that expressed in the text and have 
appreciated the explanations given of those ceremonies which support and 
expound that faith through the liturgy and rites of the traditional churches. 
Aspects of our own worship which seem to parnilei traditional rites have been 
identified and our worship and ceremonies have been closely examined to 
ensure that their content is as spiritual and growth-producing as we claim. 

While it is recognized that some Salvationists periodically participate in the 
eucharist, especially in countries where state church membership is general 
irrespective of one's actual worshipping community, the study of the text in 
every country in which the Army is established in the five continents has 
produced a reaffirmation of the biblical and experiential soundness of our 
non-eucharistic position. 

We maintain that there is a need for the continuing witness to the freedom 
of God to bless his people even outside the traditional sacramental means of 
grace. We are encouraged by the comment of Prof. John Macquarrie: 



Although The Salvation Army has 
it deny that it 



could not for a 
divine grace. 4 
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We have been challenged to a reaffirmation and intensification of our 
teaching of the scriptural doctrine of holiness — that "full salvation" which 
as our name implies, is our central theme (see Baptism 11, B4). It is our belief 
that sanctification by the Holy Spirit is intended by our Lord to replace 
dependence on outward forms and ceremonies. 

We are convinced that The Salvation Army has all the essential character- 
istics of the body of Christ, his church, and that its officers conform to the 
pattern of the apostolic "calling". A clearer definition of our ecclesiology and 
of the theology of Salvation Army officership is being prepared. The outcome 
of this study will be of great value to Salvationists everywhere and may 
provide for other Christians further enlightenment on the Army's self- 
understanding. 



4. The suggestions The Salvation Army can make for the ongoing work of 
Faith and Order as it relate, the mati ial o this ext on baptism, eucharist and 
i rch project "Towards th non expression of 

the apostolic faith today" 

This is the most difficult question to answer as we begin our approach to 
the subject from a different hypothesis. As indicated in our responses 
throughout the study, we hope a serious effort will be made to emphasize the 
many essential points of Christian unity in faith and to encourage a freer 
sharing of the richness which is in every form of worshipful expression, and 
that without any sense of superiority of one over another. 

The high-lighting of differences by Christians themselves, and the various 
barriers to deep spiritual fellowship erected by one church against another 
regarding what we feel are but symbols of an inner experience, seem to us to 
constitute the big problem faced by the Commission and by the churches 
themselves. 

We recommend that serious consideration be given to encouraging 
openness to joint mission in areas where this would be beneficial to the 
kingdom and provide a clear evidence of our real unity in Christ Jesus, and 
show the church reaching out in obedience to Christ's command. In this 
connection we support a revival of attention to the terms of "Mission and 
Evangelism — an Ecumenical Affirmation" as a basis for study and action. 

Finally, we sincerely hope that the Commission will continue to stress 
"faith" as its priority, which is more likely to encourage convergence and 
even consensus than any development of "order". Our experience is that 
differences in faith and order in the church are issues only to theologians. 
Only to a lesser degree arc ihe\ of interest to lay C hristians who normally get 
on well together, and of no interest whatever to the millions outside of the 
church. Our prime concern must be the production of a mighty force of 
Christlike people to carry the message of the church to the world in their life- 
style and character. To this end we hope that the Salvationist-experience 
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outlined in our response will provide food for serious thought as it also 
reflects the thinking of a significant number of Christians other than 
Salvationists. 

The Salvation Army will willingly cooperate i: 
Commission on Faith and Order if desired. 



the ongoing research of the 



